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PREFACE 


The period of the Mogul Empire is one of the most illustrious in 
the history of the subcontinent, to-day known under the names of 
índia and Pakistan. The empire attained the height of its glory 
under the reign of four of its rulers, the Emperors Akbar (1556-1605). 
Jahãngir (1605-1627), Shãh Jahãn (1628-1658), and Aurangzib 
(1658-1707). It was a time of territorial expansion, of administrative 
organizafion, and of a high civilization, and names like the Mogul 
revenue-system, Mogul painting, and Mogul architecture have 
become traditional concepts. 

But it was also a period of religious fermentation. The principal 
religions represented in the Mogul Empire were Islam and Hin- 
duism, but there were also communities of Sikhs, Jains, Parsees, 
Jews,, and Eastem Christians. The unity of the empire depended 
on a dose understanding among the adherents of these different 
creeds and above all between the Muslims and Hindus. A certain 
interpenetration of Islam and Hinduism was already in progress, 
but it was the Emperor Akbar who tried to unite bis subjects by 
introducing a large measure of religious tolerance and by íounding 
a new religion, the Din-i IlãU (the Divine Religion). 

The foundation of the Divine Religion was preceded by a 
searching inquiry made by Akbar into the tenets of various 
religions. It was for that reason that Akbar invited the Jesuit 
Fathers of Goa to come to his capital, Fatehpur Sikri. Thus a 
group of Jesuits under the leadership of Rudolf Aquaviva stayed 
with the emperor from 1580 till 1583. In 1582 the Divine Religion 
was instituted, but Akbar’s interest in Christianity continuei A 
second mission was sent from Goa to Lahore, the new capital, 
in 1591 but it retumed in the same year. Then, in 1594, Akbar 
again asked for Jesuit Fathers to be sent to his capital. This 
time the direction of the mission was entrusted to Jerome Xavier. 
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He arrived at Lahore in 1595 and stayed with Akbar and his son 
Jahãngir, who maintained a religious tolerance, although with some 
exceptions. In 1614 Xavier returned to Goa. With the death of 
Jahãngir in 1627, the Jesuit mission entered into a new phase, 
for the Emperor Shãh Jahãn and his successors proíessed the 
orthodox Muslim Faith, Only on one occasion did the days of 
Akbar seem to return, This took place between the years 1649 
and 1659, when the Prince Dârã Shuküh — who displayed an 
eclectic mentality similar to that oí Akbar — had the Jesuit 
Fathers frequently dispute with raen of other religions. Unfortu- 
nately, Dârã Shuküh was beheaded in 1659. The mission, however, 
did not cease to exist; it carne to an end only in 1803, when the 
last Jesuit missionary, Francis Wendel, died. 

Thus, after two unsuccessful attempts by two earlier missions, 
the third Mogul Mission, conducted by Jerome Xavier, succeeded 
in obtaining a firm footing. It was this circumstance that incited 
me to make inquiries into the nature of Xavier’s actívity in the 
Mogul Empire. It will be shown that it was to Islam and its 
believers that Xavier principally directed his efforts. A great deal 
of space is required to discuss this topic and I have therefore only 
incidentally compared Xavier’s activity with that of other mis- 
sionaries to the Muslims. 

The present study is divided into four chapters. In the first is 
presented a short biography and a criticai list of Xavier’s writings 
and letters. A description oí the religious situation in the Mogul 
Empire during the reign of Akbar and Jahãngir appeared to be 
necessary for an understanding of Xavier’s attitude towards Islam 
and the second chapter deals with this subject. In the third, we 
arrive at the substance oí our dissertation. Xavier was an important 
controversial writer and this part of his activity merits treatraent 
in a special chapter, for his controversial writings contain — 
besides a proíound study and judgment of the religion founded by 
Mohammed — the theoretical principies of his practical missionary 
Work, The third chapter, therefore, exposes the contents of Xavier’s 
nearly unknown controversial writings, and the fourth chapter 
deals with the various aspects of the Father’s missionary activity. 
In the conclusion an attempt will be made to determine the principal 
characteristics of Xavier’s missionary method. 
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I The material for a study oí Xavier's activity in the Mogul Empire 

I is abundant. The most important of his writings have come down 

j to us as also a great number oí his letters. Moreover, I was able 

j to have at my disposal many letters and reports written by 

I Xavier's colleagues in the Mogul Mission and elsewhere. Only a 

i sraall number of these documents have been textually reproduced. 

j The bulk of the unpublished documents is kept in the Roman 

j Archives of the Society of Jesus, which up to some years ago 

i were not open to the public. Some of these documents were used 

j or translated by Jesuit authors of the sixteenth and seventeenth 

1 century, and it was in this form that they were known to the 

I author of the standard work about the Mogul Mission, Maclagan. 

I ■ In The Jesuits and the Gmt Mogul he wrote the following passage: 

"There are also a large number of such documents in the pos- 
session of the Society of Jesus, the location of which is known only 
I to members of the Society. A íew of them have been published of 

I late years, but there is a considerable store of such papers still 

I to be tapped and for their future publication we must trust to 

members oí the Society itself. In many cases when manuscripts 
have not been published we can rely on the printed Chronicles 
which were compiled from them, but as more of these unpublished 
documents are brought to light, we shall be less dependent then 
we now are on the records oí the chroniclers" (p. 17). To-day 
these important documents have not yet been published, but they 
are no longer reserved to the members of the Society'. In the present 
, study I shall therefore rely on the primary sources, and only in 

a few cases, when the original documents appear to have been 
lost, I shall appeal to the older Jesuit authors. 

With regard to the value of the Jesuit letters for historiography, 
j I can rely on the invaluable recent study by Correia-Aíonso, Jesuit 

I Letters and Indian History. The rules laid down by this author 

i have been accordingly applied to the letters of Xavier at the end 

I of the first chapter oí my study, and the observations given there 

I also hold in the case of the letters written by Xavier’s colleagues. 

i A few words may be added with regard to the historical value 

I of the Annual Letters of the Goanese Province. 

i Only once, in the part of the printed Annual Letters of the 

i Society oí Jesus treating the Goanese Province, is there a short 
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survey of the Mogul Mission {Âmme Litteme Somiatis Jesu ami 
MDXCVIL Patribus Fratrihusçiue SocieíaHs Jesu, Naples 1607, 
pp. 567-573). I retraced, however, the original documents on which 
this report was based, Other printed Annual Letters from the years 
between 1594-1614 do not mention the Mogul Mission. This is not 
necessarily a disadvantage for it is well-known that before being 
printed the Annual Letters went through a process of correction, 
recasting and translation, so that the original text was much 
changed (cf. Correia-Afonso, op. cif,, p. 38). 

There exists, however, in the Roman Archives of the Society 
of Jesus an interesting number of unprinted Annual Letters or 
Reports, sent by the headquarters of the Goanese Province to the 
Father General at Rome. Especially in the fourth chapter of the 
present study these letters are frequently referred to. It is evident 
that the historical value of these general letters is inferior to that 
of the personal ones, but there is no need to exaggerate in this 
matter. Correia-Afonso justly observed: "It is to be bome in 
mind that the local reports on which the Annual Letters were based 
would generally be drawn up after more consideration, and with 
a greater sense of responsibility than is likely to be found in letters 
of a purely private character. Moreover, the local reports were on 
the whole faithfully adhered to and correctly reproduced in the 
chief letter of the Mission or Province; and íinally, the first-hand 
reports were at times textually reproduced in the Annual Letter 
itself." [lUd., p. 26.) I can only adhere to this statement and I 
may even add that these unprinted Annual Letters of the Goanese 
Province are of great value for a knowledge of the public activity 
of the Mogul missionaries, 

I am deeply grateful to my Professors of the üniversity of 
Fribourg, Dr. J. Michels, 0. P., Dr. J. Henninger, S.V.D., 
Dr. R. Sugranyes de Franch, and Dr. C. Regamey, as also to Prof. 
Dr. J. Beckmann, S. M. B., whose advice and encouragement were 
invaluable in drawing up this dissertation. 

As this study is based upon research in many archives and 
libraries, I must excuse myself for not expressing my thanks to 
all those who were ready to help me. Above all, I am thankful 
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to the Archivist of the Roman Archives of the Society of Jesus, 
Father Josef Teschitel, S. J., at Rome. Without his invaluable 
assistance, exhaustive investigations into the rich archives of 
which he is the keeper would have been impossible. My thanks 
are also due to the Deputy Librarian of the Library of the School 
of Oriental and African Studies of the Üniversity of London, 
Mr Reginald J. Hoy, who assisted me in the solution of some 
problems connected with manuscripts that were asserted to be 
found in this Library. It was during the long weeks spent at the 
üniversity of London that I was able to gather the material for 
the description of the religious situation in the Mogul Empire 
from many books and reviews printed in índia and Pakistan 
-- publications which have been too neglected by European 
authors. I am also very indebted to the staff of the Reading Room, 
the Western Manuscripts-Department, and the Department of 
Oriental Manuscripts of the British Museum in London, and to 
Father Franciscus Mateos, S. J., the Director of the Archives of 
the Toledo Province of the Society of Jesus at Madrid. 

Lastly, it is hoped that this book will not be misunderstood. It 
is a study of missionary methods from the end of the sixteenth to 
the beginning of the seventeenth century and not a study of 
modern Christian approach to the Muslims. 

Fribourg/Switzerland 4th August 1956. 


Arnülf Camps, 0. F. M. 
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CHAPTERI 


Life, Works aüd Letters of Jerome Xavier 


It seems to be rather unprofitable to belong to the family of a 
famous Saint; for Jerome Xavier, a grand-nephew of Saint Francis 
Xavier, remained during a long time in the shade of the great- 
uncle’s celebrity. When, however, at the end of the last century 
more attention was paid to the history of the Mogul Mission, it 
finally became apparent that the Xaviers counted among their 
descendants another great missionary in the person of Jerome 
Xavier.^ Since that time Hosten has devoted not a few of his 
studies to the life and works of this nearly unknown relative of 
Francis Xavier, and Maclagan has íurnished many details especially 
on the works of Jerome Xavier in his standard work on the Mogul 
Mission. ® Recently, on the occasion of the fourth centenary of 


1 Santos writés about the lack of specialised studies on the life of Jerome 
Xavier: "Del propio P. Jerójiimo no hay ningún trabajo especial, si 
exceptuamos los datos de edificación que nos consignan los diversos Meno- 
logios de la Compafiía, en los que se da cuenta con brevedad de la vida y 
principales actos de virtud de algunos de sus miembros a lo largo de los 
anos." [Sml Miss„ 1 (1952) p. 168.) The first who paid more specialised 
attention to the part played by Xavier in the history of the Mogul Mission 
was E. Maclagan, “The Jesuit Missions to the Emperor Akbar". JASB, 65 
(1896) pp. 38-113. 

“ The protagonist in the exploration of the sources regardmg the Mogul 
Mission was H. Hosten, S. J, His studies dealing with Jerome Xavier are 
included in the bibliography of the present study. In writing the standard 
work: The Jesuits and the Gmt Mogul, E. Maclagan made much use of 
Hosten’s published and unpublished papers. Recently, a Portuguese trans- 
lation of Maclagan’s work. Os Jesuítas e o Grão Mogol, was edited by 
António Álvaro Dória (Porto 1946). 


2 



2 


LIFE, WOEKS AND LETTERS OE JEROME XAVIER 


LIFE, WOEKS AND LETTERS OF JEROME XAVIER 


3 


the death of Francis Xavier, Santos pnblished three very well- 
written studies on the liíe of Jerome Xavier. ^ 

In composing a short biography of Father Jerome, we shall 
rely mainly on Santos and Maclagan. The drawing up of a list of 
Xavier’s works has to be based to a large extent on original 
research as the bibliography given by Maclagan has become 
obsolete. ® With regard to the composition of a list of Xavier’s 
letters the information furnished by Maclagan and Santos appears 
to be still valuable. 

A. The Life 

The proper name of Xavier was Jerónimo de Ezpeleta y Goni. ® 
His father was a nephew of Francis Xavier, Jerónimo was born 
in 1549 in the castle of his father, Miguel de Ezpeleta, at Beire, 
near Olite in the Spanish province of Navarra. ^ 

All we know of his yonth is that he obtained the degree of 
bachelor of philosophy at the University of Alcalá and that he 
entered the Society on May 7, 1568 at the age of nineteen. ® He 

^ “Dos Javieres en la índia", Miscehnea Comillas, 18 (1952) pp. 27-87 ; 
“Un Sobrino de Javier en la Corte dei Gran Mogol”, Miss. Hisp,, 10 (1953) 
pp, 417-493; "Jerónimo Javier, S, J. Arzobispo electo de Cranganor", Stuâ. 
Miss., 7 (1952) pp. 125-175. 

í Op. cü., pp. 203-221. Santos, “La Obra Persa de un Jesuita Navarro. 
El P, Jerónimo Javier", Estud. Ecl, 29 (1955) pp. 233-250, depends on 
Maclagan; two new pieces of information given by Santos will be mentioned 
íurther on. 

s For tbe biography of Father Jerome up to 1581, see Santos, Stud, 
Miss., 7 (1952) pp. 142-166, 

‘ The year of Xavier's birth is recorded in no document, All autliors 
retain 1549; cf. the next note. 

® The date of Xavier’s entrance is stated in ARSI, Hist. Soc. 41, Status 
et Numerus 1574, íol, 228. Two documents inform us that he was then 
nineteen years old: Vita P. Hmonymi Xaveni descnpia a P. MichaeU la 
Pace (a copy), ARSI, Lus. 581, íol. 182, and Obitus Paíris Jeronimi Xaverii. 
31 Jamiarü anni 1618, commüsione P. Provincialis, Miãael la Pace, a 
letter authenticated by La Pace’s signature, ARSI, Lus. 581, íol, 186. 
Santos writes: "Y con 18 afios de edad, no cumplidos aún, fué admitido 
en la Companía," {Siud, Miss., 7 (1952) p. 150.) This does not agree with 
the year of Xavier’s birth, 1549, which is also retained by Santos. 


then adopted the name of his great-uncle, Xavier. He made his 
noviciate in Alcalá and Toledo, returned to Alcalá where he 
studied another year of philosophy and four years of theology, 
and was ordained in 1575. In 1579, we íind him in Villarejo de 
Fuentes, where he taught elementary subjects. It was from there 
that he was sent to the Indies. 

He arrived in Goa at the end of Septeraber, 1581, and was 
appointed as master of novices. ^ Soon, as a consequence of the 
diíhcnlt sea-voyage and the troubles of acclimatization, he fell ill, 
so that he had to be relieved of his duties in 1582. A year later he 
was so far restored to health that he could undertake the Castilian 
translation of the original Portuguese version of the first part of 
a famous work of Father Alexander Valignano. The work is known 
under the title: Histom dd Pmcijiio y Progresso de la Comfanía 
de Jesús en las índias Orientales, ^ On January 15, 1584 he was 
allowed to make the solemn profession of four vows, after which 
he left Goa for Bassein as Rector of the College in that city. ® 
Reasons of health again forced him to quit this charge, and to 
look for a more favourable climate; thus he was transferred to 
Cochin, once again as Rector of the College. He fulfilled that 
important task from 1586 till 1592 occupying himself with the 
various problems of the Christians of Saint Thomas, He also 
revealed himself as a very good preacher and enjoyed the esteem 
of all the community. 

Although he loved the tranquil, apostolic life in Cochin, Father 
Jerome once more had to change residence. His qualities attracted 
more and more attention at Rome and this led to his election as 
Superior of the Professed House of Goa. During two years, from 
1592 till 1594, he íilled that post of special importance, the 
incumbent of which had also to take the place of the Provincial 
in case of absence. But his subjects, and also some of his Superiors, 

1 For the biography of Xavier from 1581 till 1594, cf. Santos, Miscelânea 
Comillas, 18 (1952) pp. 33-87. 

“ The manuscript is preserved in ARSI, Jap. Sin, 49; edited by Joseph 
Wicki, S. J,, AUssanãro Valignano, S. J., Historia dei Principio y Progresso 
de la Compania de Jesús en las índias Orientales (1S42-1564) (Roma 1944); 
see p, 51 of Wicki’s introduction. 

® For the formula, cf, ARSI, Lus. 2, íol. 14. 
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did not agree to his nomination. Santos quotes several letters 
written by them to the General wherein they manifest their too 
human arguments against Father Jerome, ^ The background of 
these difficnlties arose from the extreme nationalism of the Por- 
tuguese majority among the Fathers, which could not suííer to 
have a Castilian in a post of such importance. We have to 
remember that the relations between the Castilians and the Por- 
tuguese were, on the whole, strained during those years as a result 
of the Union of both peoples under the same crown. This state of 
affairs did not halt at the gates of monasteries. The main objection 
put forward against Xavier was always the same: a Castilian 
Superior could not assert his authority on the Portuguese Fathers 
and, still less, on the Portuguese colonists in the city. Meanwhile, 
an unexpected solution offered itself and the Con^regatio Pro~ 
vincmlis did not hesitate to seize it, if not without a certain by- 
plan. Akbar, the ruler of the Mogul Empire, had for a third time 
asked the Jesuit Fathers to send a mission to his court. When his 
request was submitted, all the members of the Conpe^atio chose 
Father Jerome to conduct the mission. Thus he left Goa and the 
tomb of his great-uncle; the failure as a Superior of the Professed 
House was however providential, for it afforded him an oppor- 
tunity to show his real greatness. Far away from the Portuguese 
centres, he would spend twenty years of his life with one of the 
greatest personalities that ever lived in índia, the Emperor Akbar, 
and with his successor Jahangir. He would become the real founder 
of the Mogul Mission. 

There had already been two Jesuit missions at the court of 
Akbar during the preceding years. The íirst mission under the 
leadership of Rudolf Aquaviva had reached the capital, Fatehpur 
Sikn on February 27 or 28,1580 and had returned from there to 
Goa in May, 1583. A second mission was sent from Goa to Lahore, 
the new capital, in 1591 and carne back in the same year. Two 
Fathers and one lay Brother formed the personnel of the second 
mission, the leadership of which was entrusted to Father Duarte 
Leitão. ^ 

^ Miscelansa Comillas, 18 (1952) pp. 76-86, 

2 Maclagan, op. cii, pp, 23-49; Camps, U% UnpubKshed Letter of Father 
Christoval ãe Vega, S. /., pp, 7-12. 
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In both cases, the initiative had been taken by Akbar himself, 
and the return of these missions had been against his wishes. The 
sudden retreat of Duarte Leitão and his companions particularly 
dissatisfied the Emperor; at the same time the General at Rome 
also wished that the undertaMng be resumed. Then, in 1594, 
Akbar despatched a new message to the Viceroy and to the Pro¬ 
vincial at Goa, asking for further learned men to be sent to him. 
The Provincial did not seem to be inclined to comply with his 
request but the Viceroy, who did not consider th^ affair from a 
merely religious point of view, succeeded in obtaining his assent. 
As we saw, the conduct of the undertaking was entrusted to Xavier. 
The other persons included Father Emmanuel Pinheiro and Brother 
Benedict de Goes, both natives of the Azores. ^ 

On December 3,1594, the three missionaries embarked at Goa 
for Cambay, where they arrived the day before Christmas, There 
they joined a caravan, and proceeding by way of Ahmadãbâd and 
Pãtan, reached Lahore on May 5,1595. The next day they were 
very well received by the Emperor who provided them with a 
convenient residence and advised them to learn the Persian 
language, He also assigned a Muslim doctor to instruct them. 

Except for a short visit to Kashmír in 1597, on which he was 
accompanied by Xavier and Goes, Akbar remained at Lahore until 
near the end of 1598. In the beginning the Fathers were living in 
a section of Akbar’s palace, but soon a beautiful church and a 
residence, situated inside the walls and near the royal palace, 
were put at their disposal. ^ Father Jerome passed these years in 
studying Persian, composing his íamous work, Ftiente de Vida, 
and by attending the religious disputes that at times took place 
before the Emperor. 

When at the end of 1598 Akbar decided to march upon the 
Deccan, he again took with him Father Jerome and Brother 
Benedict, During two and half years they followed the army and 
were present at the capture of the mighty fortress of Asirgarh in 
January 1601. In the íirst halí of the same year Akbar left the 

1 The history of the third Mogul Mission during the time oí Father 
Jerome is described by Maclagan, op. cii,, pp. 50-84, and Santos, Miss. 
Hisp,, 10 (1953) pp. 429-490, 

^ Maclagan, op. cii., pp. 319-321, 
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Deccan for Agra, where he arrived in May accompanied oiily by 
Xavier. For, in the maintime, the personnel of the mission had 
undergone some changes; Brother Benedict had been sent by 
Akbar to Goa as a member of the embassy despatched by the 
Emperor to the Portuguese authorities after the surrender of 
Asirgarh; and Father Francesco Corsi, a new missionary of Fio- 
rentine origin, had taken the place of Pinheiro at Lahore. The 
latter then went on a journey to the Emperor’s new capital, Agra, 
to consult together with Xavier. ^ 

The fact that Akbar now took up his residence at Agra — he 
remained there for more than four years until his death in 
October 1605 — was very favourable for the missionaries. Father 
Jerome could devote much of his time to the creation of a Christian 
religious literature written in the Persian tongue. Moreover, the 
Fathers were able to form a small community and to work out a 
more systematic mission-method. These points will be a matter of 
special research in the present study. 

Another íresh missionary joined the group in the summer 
of 1602. He was Father Antony Machado, who accompanied Brother 
Benedict de Goes on his j oumey to Agra. However; Brother Benedict 
had to leave the Mogul Mission as he was given the task by the 
Provincial of the exploration of Cathay. At the end of October 
he started out from Agra to go to Lahore and in February or March, 
1603 he began his long and heroic journey that would lead him to 
the frontiers of China, He thus realized an idea of Father Jerome 
who in his letters had drawn the attention of the Provincial to this 
subject. ^ 

^ Ibid,, pp. 53,58, and 59, where a journey of Pinheiro to the Einperor's 
cainp in the Deccan is mentioned. Maclagan took this information írom 
VíynQ, Ahhay and the Jesuiis, pp. 110-112 (an English version of Du 
Jarric’s account in his Hisiom des Choses Phts Memombles), and from 
Guerreiro, Maçam AnnmlDas Cousas Que Fizeram Os Padres da Companhia 
de Ibsus na índia et Japão nos Annos de 600 et 601, p, 10. However, in his 
letter written from Agra in 1601 and contained in the Annm da Índia 
Oriental de 1601, AKSI, Goa 55, fols. 32-33, Xavier mentioned that after 
a separatioa of three years he was visited by Pinheiro in 1601. There seems 
to be some confusion in the account of Du Jarric and Guerreiro. 

^ For the voyage of Brother Benedict de Goes, see D’Elia, Fonti Ricciane, 
Vol. ir, pp, 391-445, and the literature referred to by this author; also 


But let us return to the Fathers in Agra and Lahore. The 
situation at Lahore, where Corsi had been left alone, had deterior- 
ated in consequence of the intolerant attitude of the Viceroy. As 
soon as he heard of this, Xavier went to the Emperor and asked 
for two íavours: the permission to send Pinheiro back to Lahore, 
and a jamãn or written order, granting freedom of worship, Akbar 
complied with both demands to the great satisíaction of the 
Fathers, especially since up until then he had always refused such 
a farmãn. The possession of this important document strengthened 
the position of the mission and it proved useful on many other 
occasions. 

At the beginning of 1603 we find the following distribution of 
personnel in the mission; Pinheiro and Corsi stayed at Lahore 
and the Superior, Xavier and Antony Machado remained at the 
Emperor’s court in Agra. The number of converts was very íew 
and the conversion of Akbar himself seemed, humanly speaking, 
out of the question, Occasionally the Emperor called Xavier to 
dispute on matters of religion but he could not believe in the 
divinity of Christ, although Xavier wrote a book on the life of 
Christ especially for him. The Fathers, on the other hand, enter- 
tained great hopes íor his son Salím, The mission was mainly 
characterized by a full and public display of liturgical ceremonies, 
by the exhibition of Christian pictures and images and by other 
spectacles. 

Then, on October 17,1605, Akbar died. Much to the regret of 
Xavier, the great nobles at the court did not allow him to go and 
see the Emperor during his last moments. In one of his letters 
Father Jerome devoted a long eulogy to the memory of the great 
Emperor, but he had to State that: Non hum ekpt Deus, and that 
he was wanting: Scire et nosse et quem misit Jesum Chnstum. ^ 

After the death of Akbar Prince Salim ascended to the throne, 
assuming the name of Jahãngir. Maclagan describes his attitude 
to the Christian religion and the Fathers as follows: "He was of 

Santos, "El P. Jerónimo Javier y el Império dei Gran Catay", Miss, Bisp., 
11 (1954) pp. 565-577, and Eduardo Brazão, Em Demando do Cataio. A 
Viagem de Bento de Goes a China 1606-1601 (Lisboa 1954). 

1 Letter of September 25, 1606, Br. Mus., Add. MSS 9854, íol, 40. 
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a more unbalanced and barbaric type than bis father, but he was 
endowed with the same catholicity of taste, the same enquiring 
mind and tbe same religious detachment. As Prínce he had shown 
even greater kindness to the Jesuits than Akbar himself and his 
coníidences to Father Xavier led them to hope that 'God would one 
day Work in Mm a great miracle’.” ^ The rairacle oí his conversion 
never did come to pass and surely there was no hope for it at the 
beginning of his reign, for the Muslim nobility compelled Jahãng^r 
to espouse the Muslim cause and the rebellion of his son forced 
him to be cautious. For these reasons, he was reserved in his 
relations with the Jesuits for some months. Soon, however, this 
phase passed and the relations became as friendly as before, 

About the beginning of 1606 we find the four missionaries 
together at Labore, where Jahãngir had temporarily established his 
court. Every day Xavier attended the audiences "throwing the 
hook into the waíer, hoping the íish will bite,” ^ He was also' at 
work on certain Persian books. Shortly before Christmas, 1607, 
Pinheiro left Lahore for Cambay, where he had to join the 
embassy sent by Jahãngir to Goa. Two of the three remaining 
Fathers, Xavier and Corsi, moved to Agra in March 1608, following 
the Emperor’s court and leaving Machado at Lahore, About that 
time Father Jerome presented the Emperor with a new book on 
the life of the Apostles and assisted in public discussions on religion. 
Yet the number of converts did not increase to any great extent 
so that gradually Xavier began to grow pessimistic. 

When Pinheiro retumed to Agra from Goa on July 9,1610, he 
came just in time to be a witness to a notable change in the 
situation. Jahãn^r suddenly ordered or allowed three sons of his 
deceased brother Dãniyãl to be instructed in the Christian religion 
and to be baptized shortly afterwards, Maclagan compiles these 
events in this manner: "The Jesuits themselves were at first 
suspicious. An embassy was on the point of starting for Goa and it 
was surmised that this move might have been made with a view 

1 Op. cU., p, 69. 

* Letter of September 14, 1609, publíshed by Alcazar, Ckono-Histovia 
ãe la CompaMa de Jesus en U Provinda de Toledo, Segunda Parte, 
pp, 210-212, and translated into Epglish by Hosten, JASB, New Series 23 
(1927) p. 120. 
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to iníiuence the Portuguese Government. But on due consideration 
they decided that from their knowledge of the King they were 
justiíied in concluding that he took this step out of genuine goodwill 
to their Faith and as an earnest of his own future conversion. 
... The boys were handed over to Father Corsi for instruction 
and some weeks later the King urged that they should be baptized 
before Father Pinheiro returned to Goa. The Fathers in their 
enthusiasra fell on their knees and kissed his feet, while he good- 
humouredly patted them on the shoulders. Preparations were 
hurried forward and the baptisms, which took place on September 5, 
were made the occasion of a large public function. The Princes, 
clothed in Portuguese costume and wearing crosses of gold round 
their necks, proceeded on elephants through streets packed with 
eager spectators. A large cortège from the Court accompanied 
them and some sixty Christians — including Poles, Venetians and 
Armeniaiis—joined the procession on horseback. Even the English- 
man, Hawkins, who was then in Agra, put aside his Protestant 
prepossessions for the day and rode at the head of the procession 
with St. George's ílag carried before him 'to the honour oí the 
English nation.' At the church the Princes were received with 
every sign of rejoicing and the bell was rung with such violence 
that it broke. ...The conversion of these Princes was duly 
reported by the authorities at Goa to the King of Spain and the 
news was received by him wdth great satisfaction.” ^ 

It will be easily understood that Xavier once more took courage, 
Pinheiro, leaving Agra on September 10,1610, hrought the pro- 
pitious news to Goa and he again accompanied an embassy des- 
patched by Jahãngir to the Portuguese in that city. In Agra two 
other noble sons joined the Princes in their new faith and these 
five boys attended the lessons given by Corsi and the soleranities 
celebrated in the church of the Jesuits. When, in 1612, disputes 
between the missionaries and the Muslims took place, the eldest 
of the Princes was present at them and defended the Christian 
religion. Meanwhile, the personnel oí the mission had been enlarged 
by the arrival of Father Joseph de Castro, born in Italy but probably 
oí Portuguese or Spanish origin. 

1 Op. dt., pp, 72-73. 
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The conversion of the Princes must have been of great satisfaction 
to the Superior, Father Jerome. During the next three years we 
can see a notable flourishing of the mission, There was repeated 
talk of a great door that had been opened and several affirmations 
of the Emperor raised the expectation of his conversion. If ever, 
it was at this moment the mission seemed near to success. The 
Fathers redoubled their efforts to attract the attention of the 
people by celebrating the Christian holy-days with every possible 
pomp, 

Xavier, however, gradually fell back into his pessimism and 
began to complain of the hardness of the Muslims and of the base 
motives of the converts, He must have foreseen the catastrophe 
that was drawing near and which descended in 1613, when the 
Princes apostatized and gave their cruciíixes back to the Jesuits. 
Xavier thought that the main cause of the disaster was the 
Emperor’s disappointment in getting no Portuguese wives for the 
Princes, and Pinheiro, who was then back from Goa, agreed with 
him. Corsi wrote that the apostasy was due to the Emperor. ^ But 
it may also be possible that the deterioration of the relations 
between the Moguls and the Portuguese — as a result of the 
admission of the English at court — had some inliuence on this 
question. Crushed by these events, Xavier wrote a long letter to 
the General wherein he went through the adventures of the mission 
for the preceding eighteen years, Would he have to follow Aqua- 
viva’s and Duarte Leitão’s example ? It seems that only the 
presence of a little Christian community kept him from arriving 
at this conclusion. ^ 

Soon the situation deteriorated even further, War between the 
Moguls and Portuguese broke out in autumn of 1613. The pretext 
of the Moguls was the capture of one of their large ships by the 

1 Xavier’s letter of December 25, 1613, ARSI, Goa 461, íol, Sl’'; the 
Aimual Letter of the Mogul Mission of 1613, written on December 24, 
1613 and authenticated by Pinheiro’s signature, ARSI, Goa 461, foi. 77'^; 
and Corsi’s letter of February 26,1615, written from Ajmir to the General 
Aquaviva, Br. Mus., Cottonian MSS, Titus B., VIII, foi. 231. The latter 
is an English copy, which was published by Hosten in The Examiner of 
August 9,1919 (Bombay), pp. 319-320. 

^ Letter of December 25, 1613, ARSI, Goa 461, fols. 81-82L 


Portuguese. This ship, contrary to the rules, had not touched at 
the Portuguese port of Diu for a previous control But the real 
background of the war was the growing struggle between the 
English and the Portuguese for the hegemony of the Indies. The 
frequent English embassies to the Mogul Court and the favourable 
attitude of Jahãngir towards them alarmed the Portuguese authori- 
ties. The Viceroy of Goa therefore made use of the reprisals of the 
Moguls to break off his relations with them, ^ 

Henceforth, the mission was really in danger, for we have to 
remember that from the very beginning it was characterized by a 
political note, It was the Viceroy who had insisted on the 
acceptance of Akbar's invitation and the missionaries often formed 
part of the embassies sent from the Mogul Court to Goa ; moreover, 
their correspondence touched on political matters. Corsi had 
already warned against the imprudent relations with the Viceroy, ® 
It is therefore not surprising hat the first to suííer from the war 
were the Fathers. Xavier was sent to Goa, like a banished man, 
to use his iníluence for peace and Pinheiro also left the court. 
"Father Corsi who accompanied the King to Ajmir had to live 
there 'in a little house of straw’. Father de Castro was left alone 
in Agra, and he was there exposed to the first raanifestations of 
the new policy, The Mogul ofíicials came with arms and 'lãthis' 
— cum fustibus et armis — and walled up the entrance to the 
church. He had to quit his residence and to store the property of 
the house and church in the home of a poor Christian,” “At Lahore 
the blow fell even more severely. Both church and house were 
forcibly closed and Father Antony Machado, who was in residence 
at Lahore, hastened to Ãjmír to petition for the restitution of their 
contents. Through the mediation of Father Corsi and Ãsaf Khãn, 
the Wazir, they were restored to him, with the exception of the 
images; but he no longer held Lahore to be safe for himself or for 
his congregation, and he accordingly migrated with his converts 
to Agra, where his arrival was a source of much comfort to Father 
de Castro,” ® This all happened in 1614 and the end of the mission 

1 These details are taken, from Santos, Miss. Hisp,, 10 (1953) pp. 487-488, 

2 Autographed letter of August 10, 1604, written from Agra to the 
General Aquaviva, ARSI, Goa 461, íol. 58''. 

* Maclagan, op. cit„ pp. 82-83. 
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seemed imniinent. Xavier, arriving at Surãt on his way to Goa, 
was for a short time detained by the Mogul authorities, but after 
that he succeeded in rendering the mission a last Service. On the 
arrival of the Viceroy at Surãt, a treaty of peace was signed, which 
aíter some time — although we are not sure if it was confirraed 
by Jahângir •— led to peace. Xavier signed for the Mogul party 
together with a Mogul grandee. 

When in 1615 all this was past, the good relations of the Fathers 
with the Mogul Court were restored and the churches and residences 
were given back. But the founder of the Mogul Mission, Father 
Jerome, and his assistant. Pinheiro, did not return. As a broken 
man Xavier saw again the city of Goa twenty years after his 
departure. In the depths of his heart he kept a nostalgia for the 
land where he had laboured with such devotion. 

The last years of the liíe of Father Jerome may be described in 
a íew words. ^ Arriving in 1615 in Portuguese índia he was 
appointed Rector of Saint PauFs College at Goa, Only one letter 
written by him during this time has come down to us, but it 
reveals his mind. In the beginning of 1617 he wrote: 

''Three days ago, I received a letter from a great captain of his, in 
which he asks me in the name of the king to return thither, etc. I 
think the Fathers will not give me leave for that, because they fear I 
have not the health and strength required for the labours of that 
country; and yet, now I am at death’s door, it matters much for 
me to be in the Moorish country; perhaps, the happy lot of being 
killed by them might await me ; at any rate it would be no small 
advantage to me to die trying to undeceive them from their false law 
and way." “ 

He was really at deaíh’s door, but in a way greatly different from 
his desire. On June 27,1617, early in the moming, he was found 
burned to death in his room, ® Thus, by a tragic and unresolved 
accident, passed away the founder of the Mogul Mission. It was 

^ The last years of Xavier’s life are described by Santos, Siuâ. Miss., 

1 (1952) pp. 128-130. 

2 Letter of January 5, 1617, published by Alcazar, op. cU,, pp. 214-215, 
and translated into English by Hosten, JASB, New Series 23 (1927) p, 127, 

® For the day of Xavier’s death, see Santos, Stuâ, Miss,, 7 (1952) p. 128. 
Maclagan, op. cü., p, 84, gives June 17. The documents quoted by Santos 
give June 27; cf. also ARSI, Goa 27, foi. 40. 


more tragic because he had been elected Coadjutor-Archbishop of 
Cranganore in the same year. The news of this nomination never 
reached him, ^ 

B. The Works 

Xavier’s works have never passed completely into oblivion, as 
may be seen from many older bibliographies and encyclopaedias. 
Their information is, however, rather inexact and defective, ^ Two 
further lists have been preserved in manuscript form and these 
furnish us with valuable details together with some problems. 
One list is found at the back of a copy of the Ãdãbu 's-sdtãwit 
{The Duties of Kin^ship), a work of Xavier now kept in the School 
of Oriental and African Studies in London. ® This list was drawn 
up by Father Francesco Morandi who about 1649 copied and 
collected the works of Xavier in Agra. ^ The second list was given 
by Father Ippolito Desideri in his Bme e Succinto Rag^mglio dei 
Vkggio alie Mie Orientali. ^ Desideri’s list, drawn up at the 
beginning of the eighteenth century, describes only those works 
of Xavier that were personally seen by him during his stay in the 
Mogul Mission, Both lists are therefore of great value. 

The best and most recent study of Xavier’s works is owed to 


1 Santos, Siud. Miss., 7 (1952) pp. 140-141. 

2 We pass over the older descriptions of Xavier’s works as they were 
compiled in two bibliographies of more recent times; Sommervogel, BiUio- 
tUquB de ta Compagnie de Jésus. BiUiogmpUe, Tome VIII, cols, 1337-1340, 
and Streit, Biblioiheca Missionum, IV. Band, pp. 285-287. 

3 MS 7030, 

* That the list is from the hand of Morandi results from a comprison 
made with some autographed letters kept in ARSI. The task of Morandi 
as a copyist and collector of Xavier’s works is stated by: Bme raggmglio 
sopra k Missione delia Compagnia di Giesú delia Provinda Goam nellTndie 
OrieniaU: appresentato aWEminentissima Congregatione de Propaganda Fide 
dal Padre Giovanni Maracci, Procuraíor delia delta Provinda, in Aprile 
delVanno 1649, ARSI, Goa 34II, foi. 38lv; cf. also the French translation 
of this report: Relation de ce qui s'est passé ãans les Indes Orientales en ses 
irois Provinces de Goa, de Malabar, du Japon, et de la Cfime, et autres pais 
nouvellement descouverts (Paris 1651), p. 23. 

^ Cf. the criticai edition of this work by Petech, I Missionari Italiani 
nel Tibet e nel Nepal. Ippolito Desideri S. /., Parte V, pp. 153-157. 
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Maclagan, ^ Nevertheless, we were able to discover more manu- | 

Scripts and iníormation so that it seems necessary to make a fresh i 

attempt at drawing up a list of Xavier’s works. | 

The Works that have come down to the present time are íirst | 

listed (numbers 1-8). Then follow the writings that seem to have i 

been lost (numbers 9-16), A summary of Persian works which may | 

have been composed by Xavier is given at the end (number 17), j 

As a chronological order of Father Jerome’s writings appears in i 

many cases to be difficult to establish, we prefer — with a few j 

exceptions ■— to follow the order given by Maclagan, and to add 
several new items. 

1. Mifãtu 'l-quds ya'm dãstãn-i Ijiamt-i ‘ísa 
{The Mirm of Bolmss m, the Life of the Lord Jesus) ; 

Father Jerome mentions this Persian book in his letters and ! 

he tells us that Akbar esteemed it and had it read to himself. ® ■ 

The book seems to have exercised an equally great influence upon ; 

Jahãngir, for he received it with reverence and ordered it to be 
copied and illustrated with beautiful pictures, ® 

Many manuscripts of this work have been preserved as appears 
írom the following enumeration given by Maclagan: "There is í 

one in the Museum at Lahore dated 1602 which is incomplete and ■ [ 
in bad condition, but bears Akbar’s seal and is interleaved with 1 

eleven pictures. In the Oriental Public Library at Patna there is I 

a good and complete copy dating from 1627, besides an incomplete 'i 

^ Op. ciL, pp. 203-221 ; and supra, p, 2, íiote 2. | 

^ Letter of September 25, 1606, Br. Mus., Add, MSS 9854, íol. 40. | 

Guerreiro, Relaçam Anual Das Cosas Que Fezeram Os Padres da Companhia \ 

ãe lesus Nas Partes Da índia Oriental, et no Brasil, Angola, Caho Verde, j. 

Guine, nos anos de seiscentos et dois, et seiscentos et ires. Livro II, p. 52,- j 

records the presentation to Akbar in 1602; cf, Payne, op, cit, p. 160, for 1 

the same information given by Du Jarric. 1 

“ Annua de ÔOS da Provinda de Goa en Partes do Norte, written by Father [ 

Gasparo Fernandes at Goa on December 2,1603, ARSI, Goa 331, foi, 126, ! 

and the Latin version of this letter, made by Father Thomas Stephanus and [ 

dated at Goa on December 24, 1603, ARSI, Goa 331, foi, 145L Cf, also I 

Xavier's letters of September 16, 1603, ARSI, Goa 461, foi. 52L and of 
October 20,1609, APTSI. leg. 896. í 
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copy which is probably of much later date. The Asiatic Society 
of Bengal at Calcutta has two copies, one of which dates from 1604 
and bears the seal of Akbar. There is one in the School of Oriental 
Studies in London, on the íirst page of which is written in Xavier’s 
own handwritting ‘Espelho sto e puro em q se traia da Vida e 
maravilhosa docf ãe Jesu x° n° s\' In the British Museum there 
are two copies, one dating from 1618 and one apparently from 
the eighteenth century: of which the former seems to have been 
brought from Aleppo before 1686 and the latter to have belonged 
to Claude Martin of Lucknow. The Bodleian Library at Oxford 
has a copy which bears an illuminated cross on the íirst page and 
is alleged to be the original copy presented to Akbar. Another 
copy is in the Lindsey Collection in the John Rylands Library at 
Manchester and another, which belonged to Richard Johnson, the 
banker of Warren Hastings, is in the índia Office. The Bibliothèque 
Nationale at Paris has another, the Casanatense Library at Rome 
another, and there is one in the Gotha Library which is enriched 
with autograph notes written by Jerome Xavier himself," ^ Still 
another copy has to be added to this long list: the Biblioteca 
Vaticana possesses a copy of which the introduction and some of 
the following pages are missing. ® 

The preface to Xavier’s book is dated Agra, 1602, and a written 
latin note in the complete copy of the British Museum informs us 
that it was originally written in Portuguese, ® The Persian trans- 
lation was made with the collaboration of a prominent literary 
man, The book is a combination of texts taken írom the Gospels 
and some legends. It has four chapters: The Nativity and Infancy 
of Christ; His Miracles and Teaching; His Death and Suffering; 
His Resurrection and Ascension. 

1 Op. cit., pp. 203-204, and p, 217, notes 1-10. 

^ Rossi, Elenco dei Manoscritti Persiani delia Biblioteca Vaticana, Vat, 
Pers. 48, pp. 75-76. Santos, "La Obra Persa de un Jesuíta Navarro. El 
P. Jerónimo Javier", Estud. Ecl, 29 (1955) p. 233-250, does not mention 
this copy. 

* "Líber dictus Dastân Masih, i. e. Historia Christi, priinum Lusitanice 
composita a Patre Hieronymo Xavero..." Santos, Estud. Ecl., 29 (1955) 
p. 237, writes that the work was composed in the íorm of a dialogue; this 
is a misinterpretation of Maclagan, op. cit., p. 199. 
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There exists a Latin translation of the Persian text of this work 
made by a Dutch Protestaiit author, Ludovicus de Dieu, and 
published by bim in 1639. ^ It is a book of 636 pages, wherein text 
and translation are given side by side. The frequent quotations of 
legends could find no favour in the eyes of De Dieu wherefore he 
severely attacked the work of Xavier in the last hundred pages of 
his edition. In consequence of this, the work was placed upon the 
index in 1660-1661. 

Later on the book of Xavier found adversaries and supporters. 
Â. Rogers criíicized it as follows: "In fact, a more extraordinary 
jumble of Scripture record and the wildest legends and fables has 
probably never been produced." H. Beveridge's judgment was, 
on the contrary, more favourable: "It is chieíiy taken from the 
Bible, but many legends are introduced. I do not think, however, 
that Xavier acted with bad faith. He tells his readers that he had 
used other sources than the Bible, and no doubt he believed all 
that he wrote." ® 

2. 'Puentã de Vida {Fomtain oj Life) and Ã'm'yi Jiiaqq-numã 
{The Truih-showing Mino?) 

This is the most iniportant work of Father Jerome. He himself 
attached great value to it, for he repeatedly spoke of it in his 
letters. On August 18, 1597, he informed the General that the 
Portuguese text was completed and that he had begun its trans¬ 
lation into Persian with the help of a Muslim scholar. Both the 
Portuguese text and the uníinished Persian translation were 
stolen during the expedition in Kashmir; however the former was 

1 Historia Ckisti pmice mscripta, simulque multis modis contamimta, 
a P . Hieronymo Xavier, Soe, Jesu. It has beeu stated that text used by 
De Dieu was not always correct and that the translation - except some 
íaults - was a good one, cf. Philippo Alegambe, S. J., BiUioiheca Scriptorum 
Societatis Jesu (Roma 1676), p. 349. Alcazar, op. cii, p, 216, remarks that 
the translation was defective in places. However, the corrections of Petrus 
de Valle, given by Alegambe, are insignificant. 

2 "The Holy Mirror; or the Gospel aceording to Father Jerome Xavier. 
From the original Persian”, The Asiaiic Quarterly Review, 10 (London 1890) 
p.l84. 

“ "Father Jerome Xavier”, JASB, 57 (1888) p. 35. 
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given back the following night. ^ In July-August, 1598, the trans¬ 
lation was resumed. ® In 1600 Father Nicolau Pimenta, the Visitor, 
stated that during his stay at Daman in the same year he received 
from Xavier a copy of his book "Fonte de Vida” and that the 
Father was now busy in translating it into Persian with the help 
of some of the ablest scholars in that language.»In the preface of 
his Mifãtu ’l-quds (dated 1602) Xavier noted that the greater part 
of the Persian translation was finished and that he hoped to 
terminate the work shortly. * From that time until 1609 no mention 
of the book is made in Xavier's letters, and only in that year the 
work in its Persian form was issued, as appears from one of Xavier’s 
letters and from some copies of the work itself. ® 

In what form did this work come to us ? Maclagan only knew 
some Persian copies: "Copies of this work are to be found in 
manuscript only and are comparatively rare, but there is a copy 
in the British Museum..., another copy in the Academy at 
Leningrad, another in the Casanatense Library at Rome, another 
in the Library of Queen’s College, Cambridge, and another in the 

^ ARSI, Goa 14, foi. 344. 

Xavier's letters of August 1, 1598, ARSI, Goa 461, foi, 35, and of 
August 26, 1598, ARSI, Goa 461, foi. 41. 

8 A Portuguese letter of December 1, 1600, ARSI, Goa 48, fols. 5-35''; 
cf. foi. 6. There exist three Latin copies of this letter, which are erroneously 
dated “Goa ad XII Kal, Jan. hoc est in superiore epistola die Sacro 
S. Thomae Apostoli Indiae Patroni, anno a partu Virginis 1602"; cf. ARSI, 
Goa 48, fols.36-63v, Goa 331, fols. 41-72'^ and 83-110^. The letter was 
several times published in difíerent European languages. The best known 
version is: Exemphm Epistolas P. Nicolai Pimentas Provindas Ormtalis 
índias Visitatoris ad Adm. R, P. Claudium Aquavivam, Praepositum Gens- 
rakm Societatis Jesu, de statu rei christianae in índia Orientali CaUndis 
Decembris anno 1600 datas (Moguntiae 1602). The portions relating to the 
Mogul Mission were translated by Hosten into English from this Latin 
edition: "Fr. N. Pimenta, S. J., on Mogor (Goa 1, Dec„ 1600)”, JASB, 
New Series 23 (1927) pp. 67-82. The Portuguese text of the letter appears 
to be the most exact. 

V De Dieu, op. cit., p. 13. An undated document, entitled Ex Mia, 
ARSI, Goa 32, foi.66lL records the termination of the translation: 
"P. Hyeroniraus Xavier multo labore traduxit in pérsico unum tractatum 
a se compositum contra sectam Mahumetanam,” 

‘ Letter of October 20,1609, APTSI, leg. 896. 
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Edinburgh University Library.”^ Another copy can be added 
from the Biblioteca Vaticana, that dates from 1609. ^ 

Yet, there exists an European text of the Ã'lM-yi }}aqq-numã, 
that until now has never been used by any writer. In the Roman 
Archives of the Society of Jesus we could identify a Spanish 
manuscript, entitled Fwnte ie Vida, as an exact counterpart of the 
Persian text. It is a beautifully written manuscript of 294 folios 
and dates from 1600. It bears the following title: Fuente de Vida. 
En que se declara' las cosas de h ley dei Evan^elio y se da ram de 
los frincifales mistérios delia y se impugnam las leys contrarias, 
espcialmenie la de Mahoma. Compuesta por el padre Jeronimo 
xavier Nauarro de la compania de Jesus que vino en compania de 
los padres Manuel pine'ro y Bento de goes purtuguezes de la misma 
compania, a la corte dei Rey Achar, el arto de 1596 dei nacimento 
de Jesus xpo nro S.^. Dirigido al muy alto y poderoso Rey Gelaladin 
Achar. ® 

1 Op. cii, p. 206. and p. 218, notes 24-28. In note 24 Maclagan writes; 
"Zenker, Bibliotheca Orientalis (Leipzig 1846), pp. 207-208, treats of it 
as a printed book edited by de Dieu, but this must be an error.” The same 
error occurs in E. Blochet, Catalogue des Manuscrits Persans de h BilUothèque 
Nationale, I (Paris 1905), p. 34. 

“ Rossi, op. cit., Vat. Pers. 44, p. 74, Santos, Estud. Ecl, 29 (1955) 
pp. 233-250, does not mention this copy. 

8 ARSI, Opp. NN. 259. The typed index of the collection "Opera Nos- 
trorum" of the Roman Archives of the Society of Jesus gives the following 
description of this manuscript: "Xavier Hieronym. La Ley dei Evangelio. 
Est declaratio fidei et defensio necnon impugnatio adversariorum praesertim 
Mohametanorum. Auctor est P. Xavier, qui cum Manuel Pinhero et Bened. 
Goes ad aulam Regis Akbar venerunt, 1596. Dedicatus liber ipsi Akbar et 
missus ad P. Aquaviva, Hispanice, fí. 194. 21 X 31 cm. Bene compactus 
MS." D’Elia, op. cit., p. 400, note 1, writes: "11 suo manoscritto La Ley 
dei Evangelio, dedicato ad Acbar, per istruirlo sulla religione christiana e 
per confutare gli errori dei maomettani, fu mandato alPAquaviva, e si 
conserva ancora in ARSI, Opp, NN. 259; è un manoscritto spagnolo di 
li. 194, di 21 X 31 cm.” D'Elia is the first who mentions this manuscript, 
but he does not identify it as he copies from the typed index. His very 
brieí reference exhibits all the íaults of the description in the index. The 
title "La Ley dei Evangelio” is only íound on the outside of the manuscript, 
whereas the very title, Fuente de Vida, is given on the first folio. A further 
fault is the mention oí Aquaviva; this does not result from the manuscript 
— the first folio only bears the dedication : "A. N. R. P, Geral Roma" — 
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This manuscript presents some problems. It is written in different 
handwritings, none of which belongs to Xavier himself. We were 
not able to identify these handwritings. Moreover, as we have 
seen, Father Jerome states that he wrote the work in Portuguese, 
but the text in the Roman Archives of the Society is in Spanish. 
Finally, the signature on folio 9 is an imitation. It is therefore 
improbable that the Roman manuscript comes from the Mogul 
Mission of the times of Xavier. However, some relation with that 
period of the mission is possible, In 1597 Xavier informed the 
General that he would show the original to the Provincial or the 
Visitor before presenting the Persian translation of the work to 
others. ^ He did so only in 1600, sending his work to the Visitor 
Pimenta; that year is also the date of the Roman manuscript, 
It is not impossible that in the interval Xavier revised the text 
and that this time the result was a Spanish edition and that it 
was this text which was sent to Pimenta. For Pimenta, acknowledg- 
ing receipt of Xavier’s work, does not denote in what language 
the work was written. He calls it Fonte de Vida — a Portuguese 
title — but the letter, recording this, is also in Portuguese. ^ 

Although we are not sure if the Roman text is a copy of a Spanish 
text — possibly of that sent to Pimenta in 1600 — or a Spanish 
translation of a Portuguese original, there is no doubt that this 
manuscript represents the final composition of Xavier’s principal 

nor from any document in the Roman Archives. A third fault is the number 
of the folios; they are 294 and not 194. The mention of the year 1596 is 
a mistake in the manuscript itself, It may therefore be evident that D'Elia 
did not see the work and that he did not identify ít as a counterpart of 
the Ã’ma-yi haqq-numã. The manuscript is also mentioned by Santos, 
Estud. Ecl, 29 (1955) pp. 240-241, but he does not go into the problems 
connected with it and he also does not prove that it is a counterpart of 
the Persian text. For the date of the Fuente de Vida, see foi. 9. 

1 Letter of August 18,1597, ARSI, Goa 14, íol. 344. 

* Supra, p, 17, note 3. The edition of Moguntia calls it "Lignum Vitae,” It 
is also called "Speculum Veritatis” - a recollection oí the Persian trans¬ 
lation. Sommervogel, op. cil, cols. 1337-1339, treats the "Fons Vitae” and 
the "Speculum Veritatis" as two distinct books. Streit, op. cit,, pp. 285-287, 
writes that the Mir'diu ’l-quds is identical with the "Speculum Veritatis" 
and that the Ã*ína-yi haqq-numã is a distinct work. All these uncertainties 
disappear with the identification of the Fuente de Vida. 
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Work. The Rornan text of 1600 exactly agrees with the Persian 
copies of 1609, except for the substitution of Akbar’s name by 
that of Jahãngir and some alterations made in the Efistola dedi¬ 
catória directed to the new Emperor in the Persian copies. In the 
Rornan text are inserted a brief dedication to the Mogul readers 
and an index, which are wanting in the Persian text. But the work 
itself is entirely identical in both texts. In the beginning of the 
eighteenth century Father Desideri gave a full descríption of the 
Á^ina-yi Ijíaqq-numã and in 1824 Dr. Lee translated the table of 
contents and some parts of the Cambridge copy; the translations 
and descriptions of both scholars correspond to the Rornan text. ^ 
The descriptions of the other Persian copies in the printed catalogues 
lead to the same conclusion, as also the comparison we could make 
with some of them. 

A high value has to be set on the Fuente de Vida. It furnishes 
us with complete Information on Xavier’s knowledge of Islam and 
of his attitude towards that religion. The book has íive parts, 
which are preceded by a long and sometiraes mystic prayer 
(fols. 2-4v), a dedication to Akbar (fols. 4''-9), and to the Mogul 
readers (fols. 9^-10^), and a table of contents (fols. 10^-12^). The 
hrst part treats of the want experienced by mankind of a religion 
given by God, and is divided in fwe chapters (fols. 13-45'^). The 
second part studies the things relating to God which the Christian 
religion teaches, and has eight chapters (fols. 46-118). The third 
part deals with the divinity of Christ in nine chapters (fols. 118- 
180^). The fourth part exposes the precepts of the Christian religion 
and the differences between them and those of the religion of the 
Muslims in eight chapters (fols. 181-231). The last part treats of 
the aids to be found in the Christian religion, as to the Service of 
God, and of the advantage of Christianity in this in comparison 
with Islam and other religions; it has eight chapters, the last of 
which is the conclusion of the whole work (fols. 232-278^'). The 
work finally contains an elaborate index (fols. 279-294). 

The Fuente de Vida is written in the form of a dialogue between 
a Father and a Philosopher, the latter of which is a personification 

1 Petecn, op. cü., pp, 153-156. Lee, Controvmkl Tmts on Ckistmity 
and Mohmmedmim, pp. v-xli. 
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of Akbar himself, as also Pimenta observed. ^ When the discussion 
is about differences between Christians and Muslims, a Muslim 
scholar intervenes as a third interlocutor. 

3. The Abridgement of the Ã’ma-yi i^aqq-mmã 
{The Truth-showing Mirror) 

This work is mentioned in Xavier's letter of October 20,1609, 
where he says that he had made a summary of the "big book.” ^ 
In the preíace to the work itself he tells us that, finding the 
Emperor’s time taken up by the cares oí the government, he 
condensed the substance of the Ã'ha-yi haqq-numã into the 
present book for him. 

Maclagan knows about two copies of this work, one oí which 
is in the British Museura and the other in the State Library at 
Leningrad. The Biblioteca Vaticana and the Bibliothèque Nationale 
at Paris, however, also have a copy. ^ The copy in the British 
Museum is called in the preíace MuntaBah-i Â'ma-yi í}aqq-numâ 
{Selection of the Truth-showing Mirror), whereas the Parisian copy 
is entitled Mulâ^a-yi hüàb-i kirâmi-yi Ã’m-yi haqq-numã [The 
Substance of the Precious Book, the Truth-showing Mirror). The 
Vatican copy is named in the title Mulã^a (substance) and in the 
text Mujàta^ar (compendium). Morandi called it IntiMb~i Ã'm-yi 
haqq-numã {Extract of the Truth-showing Mirror). 

The abridgement is, in distinction to the complete work, not 
' written in the form of a dialogue and has only four chapters: The 
Knowledge of the Nature of God; The True God Jesus our Lord; 
The Commandments of the Gospel; The Divine Aids. At the end 
of the copy in the British Museum the Our Father and the Apostles’ 

1 Supra, p, 17, note 3. 

2 APTSI, leg. 896. 

* Maclagan, op. cü., p. 208, and p, 219, note 35. Rossi, op. cii, Vat. Pers. 
47, p. 75. E. Blochet, Catalogue des Manuscrüs Persans de la Biblioihèpe 
Nationale, IV (Paris 1934), 2152, p. 111; and 2209, p. 167, where another 
extract of the Ã’m-yi baqq-numã is mentioned. The latter seems to be 
difíerent from the íormer and also shorter. Blochet does not connect them 
with each other. There is no indication that the second extract is from 
Xavier's hand. The Vatican and Parisian copies are not mentioned by 
Santos, Estud. Ecl, 29 (1955) pp. 233-250. 






22 LIFE, WORKS AND LETTERS OF JEROME XAVIER 

Creed have been added, The work played an important part in the 
subsequent controversy between Christians and Muslinis in Pérsia 
and elsewhere, as will be shown at the end of the third chapter. 

i, Dãstân~i ãliíwãlr-i l}<!i,wãüyãn'i fiazydt-i wa mcmâph-i 
íshãn [History of th Vicissitudes of the AposÜes of the LoTd Jesus 
md Commewofation of Their Viytues) 

When, in 1602, Akbar received from Father Jerome a copy of 
the "Life of Christ” he asked him to write a book on the life of the 
Apostles. ^ It seems that Akbar was presented with an incomplete 
copy hefore his death in 1605 as the one in the Jesiiit Library at 
Louvain contains only íour lives and bears the seals of Akbar. ® 
The next time we hear of the work is in December 1607, when the 
Fathers presented it to Jahãngir. ® In 1609 Xavier notes that the 
Emperor had read it and that he was greatly pleased with it. * 

The complete work is only known in its Persian version, of 
which Maclagan remarks: “There are two copies of this work in 
the Library of the Asiatic Society of Bengal in Calcutta; one 
in the Jesuit 'Bibliothèque des Missions' at Louvain (containing 
four lives only) and one in the Serampur College Library. The 
Bodleian Library has a copy, and so have the Leyden Library and 

^ This is recorded by Guerreiro, op. cit„ p. 51; and by Du Jarric, 
cf. Payne, op, cU., p. 160. 

Hosten, "Persian Lives of the Apostles: from Alcbar’s Agra Library", 
The Caiholic Herald of Mia of June 22, 1921 (Calcutta), p. 479. There 
are three insertions in this copy, one of which is a philosophical discourse. 
The copy used by De Dieu for his translation of the life of Saint Peter 
dated from 1604 ; cf. Histona S. Petri peYsice conscripta, úmulque muUis 
modis coniaminata, p.108, where the forty-ninth year of the reign of 
Akbar is erroneously computed as 1600. This has to be 1604 ; see for this 
question, Hosten, "Father Jerome Xavier’s Persian Lives of the Apostles", 
/iSP. New Series 10 (1914) p. 66, 

® Xavier's letter of September 24, 1608, Br. Mus,, Add. MSS 9854, 
íol. 64. Maclagan, op. cit., p. 120, writes that this must have been an 
incomplete or an advance copy, because an insertion in Xavier's hand- 
writing, found in the copy of the School of Oriental and African Studies 
in London, mentions 1609. This year is, however, not necessarily the date 
of the composition of the work. 

‘ Letter of October 20, 1609, APTSI, leg. 896. 
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the School of Oriental Studies in London, and there are two copies 
in the Bibliothèque Nationale in Paris.” ^ Again, a copy in the 
Biblioteca Vaticana can be added, ^ 

The work is known under the title given in the above but one 
of the Parisian copies is called Waqãfi'4 hdwmyãn-i duwãzdagãna 
(Acís of th Twelve Apostles). The complete work deals with the 
lives of the following Apostles: SS. Peter, Paul, Andrew, James, 
John, Thomas, James the Less, Philip, Bartholomew, Matthew, 
Simon, Jude, and Matthias. The sources employed were the Acts of 
the Apostles and ancient legends. The intention of the author is 
to Show how peacefully the Christian Faith was spread — a very 
important arguraent of Xavier against the Muslims. 

The life of Saint Peter was edited and translated into Latin by 
De Dieu in 1639. ® For the same reasons as applied his edition and 
translation of the Mimr of Holiness m.the Life of the Lord Jesus, 
it was placed upon the Index, 

In 1894 the Capuchin Fathers produced a translation of the 
complete work in Urdu. * 

5. Ãdãhu 's-saUmut [The Duties of Kingship) 

This Persian work of Father Jerome also issued in 1609, as 
appears from one of Xavier’s letters. It is there called Dimtorio 
de Reyes [Guide of the Kings). ® 

Maclagan knows two Persian copies of it, one in the School of 
Oriental and African Studies in London and another in the Casa- 
natense Library at Rome, ® Both bear a dedication in Xavier’s 
own handwriting, which States that the book dates from 1609. 
The Casanatense copy was sent to the General of the Jesuit Order 

1 Op. cit., p. 209, and p, 219, notes 48-54. 

* Rossi, op, cit., Vat. Pers. 81, pp. 99-100. Santos, Estud. Eci, 29 (1955) 
pp. 233-250, does not mention this copy, 

® Cf. supra, p. 22, note 2. Maclagan, op. cit., p. 211, adds: "His translation 
of the Persian original was pronounced by the Italian traveller Pietro delia 
Valle, himself a good linguist, to be with a few exceptions correct." 

* Ibid., p, 210. 

' Letter of October 20, 1609, APTSI, leg, 896. 

® Op. cit., p. 215, and p. 221, note 89. 
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and the other to Giambattista Vecchietti, the first collector of 
PersianBíble-manuscripts, who visited the court of Akbar in 1604. ^ 

This voluminous work has four chapters: The Reverence and 
Obedience Due to the King; The Conduct of a King with regard 
to Every Kind of Virtue; The Doctríne and Direction to be Given 
by the King to His Grandees and Officials; The Love, Providence 
and Protecíion Due by the King to the People. 

d. Zalür {The Psalms of Daviâ) 

A Persian translation of the Psalter made by Xavier cannot 
be verified from his letters. The proof that Xavier made such a 
translation is to be found in an autographed inscription, which 
he inserted in a Persian text of the Psalms of David. This text is 
conserved in the School of Oriental and African Studies in London; 
the inscription runs as follows: Psalierio âe David conforme a 
edição Vulgaia, tmducido polo p,^ Jero. Xavier da convpf' de Jesu, 
na cidade âe Âgra córte do grão Mogol Rey Jahanguir. Para o 
S! João bapiisia Vecchiete. ^ Hence it is clear that Xavier made a 
Persian translation of the Psalter. The translation was based upon 
the Vulgaíe. 

Xavier, however, dealt another time with the Psalter. In his 
letter of September 6,1604, we read: 

"He (Vecchietti) had also with him the Psalter of David in Persian 
which he obtained with great pains and at great cost from a Jew 

^ For the relations of Vecchietti with the Mogul Mission, see Walter 
J. Fischel, "The Bihle in Persian Translation. A contribution to the history 
of Bible translations in Pérsia and índia”, The Harvard Theological Review, 45 
(Cambridge, Massachusetts 1952) pp. 17-21. 

2 This inscription is found on the first leaf of MS 12144. The manuscript 
is also mentioned by Maclagan, op. cit,, p. 212. The same author reíers 
to a translation of the Psalter in the Bodleian Library at Oxford, bearing 
the inscription: "Psalmos de David cotejados con os Latinos pollos P™ 
da Comp»' de Jesus muito praticados na lingoa Partiana.” It is also based 
on the Vulgate and not improbably from Xavier and bis colleagues; b 

cf. p. 212, and p. 220, note 71. Santos, Estud. Ecl, 29 (1955) p, 245, refers 
to a letter of Xavier, dated September 1604, in connection with a trans¬ 
lation of the Psalter; however, in his letter of September 6, 1604, Xavier 
does not touch this subject, 
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who had it in Persian, but in Hebrew characters. It was translated 
two hundred years ago by an eminent Jew of Pérsia. We gave our- 
selves to the transcribing of this book with much delight," ^ 

Xavier, consequently, in 1604 received a Persian text of the 
Psalter, written in Hebrew characters. Probably with the help 
of his colleagues he transcribed it into Persian characters. As this 
was a transcription, it has to be distinguished from the copy of 
the School of Oriental and African Studies, which is a translation. 

/. Explicação Difusa do Credo and Bayân-i imãn-i %sawiyân 
{Expianation of the Faith of the Christians) 

We now come to a work of Xavier’s which until the present 
has remained unknown. In the Roman Archives of the Society of 
Jesus we found an unidentified manuscript, the first part of which 
is written in Portuguese and the second in Persian. The Portuguese 
text, containing 50 folios, is doubtless an autograph by Xavier 
himself. The beginning of this part is wanting, so that no title is 
found on it. Yet, it is possible to ascertain its real title; for the list 
of Portuguese and Persian titles, written by Morandi and recording 
the Works of Father Jerome, mentions an Explicação Difusa do 
Credo. This title corresponds to the contents of the present manu¬ 
script. It is an detailed commentary on the Credo (fols. 1-37''), 
íollowed by a short expianation of the ten commandments 
(fols. 37''-45) and of the íive commandments of the Church 
(fols. 45-50). The text ends with the mention of the Sacrament of 
Baptism as an universal commandment given by God, but does 
not explain it. We may therefore conclude that the real title of 
this work is Explicação Difusa do Credo. This will be still more 
evident when the Persian part of the manuscript is described. ^ 

1 Br. Mus., Add. MSS 9854, foi. 16’'. English translation oí this quotation 
by Maclagan, op. cit., p. 212. 

* The manuscript is found in ARSI, Opp. NN. 347. The typed index 
of the collection "Opera Nostrorum” gives the following description: 
"Hervas L., Doctrina Christiana. Explicatio Symboli et Mandatorum Dei 
et Ecclesiae. Lusitanice et arabice. fí. solum in theca chartacea. (olim Jap. 
Sin IV10) 16 X 22 cm," "Hervas L.” is Father L. Hervas y Panduro, S. J. 
(1735-1809), a well-known linguist who made this description; cf, Ludwig 
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The Persian part —• in distinction to the Portuguese part, which 
is a rough copy with many cancellations — is a fair copy of 59 folios. 

The beginning of it is missing and the íirst quotation from the 
Credo which we find is wa dar ^Isa-yi fisar-i ü-yi yagãna-yi ^âljtihmã 
(“and in Jesus Christ, His only Son, our Lord”). ^ The Persian 
text is, on the whole, a version of the Portuguese original and its 
handwriting is ohviously European. The coramandments of God 
and of the Church are not explained in the Persian text. It seems 
that this omission was intentional on the part of the author, for at 
the end of the work he placed the usual colophon. This last is badly 
written, and only the date of the manuscript can with certainty be 
taken from it: rm~i dü-sJmnbih rajabu V murajjab lA... sanat 
alf ü sa¥ (“Monday of the month Rajab, the venerated, 18, ... of 
the year 1007”), This corresponds to the beginning of 1599 A. D. 

The colophon indicates that the Persian commentary on the Credo 
was composed as a closed whole and thus corroborates the thesis 
that the title of the work is that given by Morandi: Bayãn-i < 

Imãn-i 'kawiyãn (Explanation of the Faith of the Christians) or i 

Explicação Difusa âo Credo. As the Portuguese text in the Roman 
Archives of the Society is a rough copy, we may conclude that í 

the commentary on the ten commandments and on those of the I 

Church were omitted in the final composition of the work, * 

t 

\ 

8. The Gospels 

In the letters of Xavier there are several references to the book 
of the Gospels, Yet, it is not evident that the Father himself trans- 
lated the Gospels into Persian, for when speaking of this book, 
he sometimes meant copies made by himself from an already 

Koch, S, J,, Jssuitsn-Lêxicon. Die Gesellschaft Jssu einst und jstzt (Pader- | 

born 1^4), cols, 791-792. The second part of the manuscript is written 

in Persian and not in Arabic. The folios are not numbered. We count 50 folios 

for the Portuguese part and 59 for the Persian. In our quotations from this 

work we follow the actual order of the folios, although the first eight 

Portuguese folios are interchanged, The change of "Arabo” in "Persiano" i 

and the addition of the name of the author, Jerome Xavier, on the exterior 

side d the manuscript are done by our hand. The manuscript remained 1 

totally unknown up to now. 

^ Cf. foi. 8. The Word "pisar” (son) is written in the text as "bisar”. 


existing translation, Thus, before treating a translation eventually 
made by Xavier, we have to study his activity as a copyist. 
Maclagan knew some of these copies but his information is a üttle 
incorrect and incompleto, as he did not see all the letters of Father 
Jerome and especially not a copy of the Gospels which is in the 
Gregoriana Univcrsity at Rome. ^ 

Not a few copies of a “very old translation” of the Gospels into 
Persian were sent by Xavier to Europe, The origin of these is 
explained by two Jesuit historians at the beginning of the 
seventeenth century, Guerreiro and Du Jarric, They relate a 
remarkable incident that took place about the year 1600 and that 
can throw some light upon this question, The latter, referring to 
some difficulties met by the Fathers in the Mogul Mission from 
the Armenians, writes: 

"The behaviour of the Armenians was also influenced by the fact 
that their Archbishop, on whose advent they had been counting, 
died on his way to índia. Having reached Ormuz, he had been 
prevented from continuing his journey by sea and set out for Lahore 
by way of Pérsia. He perished on the road, unsecoured by God or 
man. His boolcs and all else he possessed were stolen. The former íell 
eventually into the hands of Father Pinheiro, which greatly annoyed 
the Armenians, who had desired to present them to the king.” “ 

Maclagan adds that the Armenian Bishop was a Nestorian sent to 
the Christians of St. Thomas in Southern índia. ® The fact that 
his library fell into the hands of Pinheiro makes it possible to 
explain the origin of “the very old translation”, for an introductory 
memorandum of Xavier, placed at the beginning of some copies, 
States that it belonged to an Armenian Father who died on his 
way to Lahore. 

Let us now study these copies, The first of them is said to be 
in the School of Oriental and African Studies in London. ^ Some 

1 Op. cil,, pp. 213-215. 

“ The quotation is from the English version of Du Jarric's work by 
Payne, op. cU,, p, 185. Du Jarric dorived his information from Guerreiro, 
Relaçam Annml Das Cousas Que Fimam 0$ Paãm Da Companhia de 
lesus na índia et Japão nos Annos de 600 et 601, p. 23. 

® Op. cit., p, 213. f 

* We took the information about this Persian copy of the Gospels from 
Maclagan, op. cit., p. 214. Maclagan States that this manuscript is íound in 
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notes by Xavier and Pinheiro inform us that it was meant to be 
sent to the Vatican Library but that it was kept by decision of 
the Provincial in the secretariat of the Jesuit Province at Goa. 
The note written by Xavier is dated September 1605, and states 
that the book was written in Pérsia 760 A. H. (A. D. 1359) and 
that it was brought by Father Nicholas, who died near to Lahore, 
and whose books reached the hands of the Jesuits with great 
difficulty owing to the opposition of the Armenians. Pinheiro 
notes that it was brought by an Armenian padre from Jerusalem, 
who died on the road (this note is dated August 1609). 

Also, there was, according to Maclagan, a copy of the Gospels 
received by the king of Spain in 1610 and deposited in the Escurial. 
A certiíicate in Xavier’s hand, dated Lahore December 21, 1607, 
stated that the translation was written A, D. 828 and was brought 
from Jerusalem by an Armenian padre who died travelling to 
índia. ^ Moreover, two letters of December 21, 1607, written by 
Father Jerome, state that a very old book of the Gospels jn Persian 
was sent to the king of France. The coincidence of the dates may 
indicate that it was a duplicate of the foregoing. ^ 

Furthermore, the Casanatense Library and the Gregoriana Uni- 
versity at Rome both have a Persian copy of the Gospels, the 
íormer of which was sent by Xavier to the Professed House at 
Rome and the second to the Roman College. An autographed 

the School of Oriental and African Studies in London. The work could, 
however, not be traced there. It belonged to a collection of Persian works 
in the possession of Mr. W. Marsden (1754-1836). Some of these manuscripts 
were presented by Marsden to the British Museiim and some others reached 
the King’s College in London and afterwards the School of Oriental and 
African Studies there. They were described by Marsden in his book; 
Bihlioihm Maysãeniam (London 1827), and after that by Ross, "The 
Manuscripts collected by William Marsden", BSOS, 2 (1921-1923) pp. 513- 
538, and Hosten, "The Marsden MSS. and Indian Mission Bibliography", 
BSOS, 3 (1923-1925) pp. 129-150. It seems that Maclagan concluded from 
the reading of these articles that the copy of the Gospels, mentioned above, 
was found in the library of the aforenamed School. However, it has to be 
noted that neither Ross nor Hosten definitely asserted that the work was 
in that School. Its whereabouts thus remains unknown, Santos, Esiuã, Ecl, 
29 (1955), p, 246, still States that the copy is to be found in the School of 
Oriental and African Studies, 

' Op, cif,, pp. 214-215. 2 ARSI, Goa 461, íols, 69 and 70. 


letter and some notes of Xavier’s mention 790 A. H. (A. D. 1388) 
as the year when it was copied from an original written in 780 A. H. 
(A. D. 1378.) We may suppose that its origin is the same as that 
of the copies mentioned above because Xavier writes that it fell 
miraculously into the hands of the Jesuits. ^ 

There is other information about Persian books of the Gospels 
sent by Father Jerome to Europe but it is rather vague so that it 
is impossible to decide wether or not these are duplicates of those 
mentioned above. Writing of the sojourn of Giambattista Vecchietti 
at Agra, Xavier noted in 1604: 

"We gave hini the book of the four Gospels in Persian, which he 
greatly do.sired, for he said that they had the Gospel of St. Matthew 
in Persian at Rome but would like very much to have the other three, 
Last year we sent to Rome another book of the Gospels in Persian, 
the translation of which is more than 300 years old." ^ 

In 1607 Xavier wrote: 

"I do not know if the letters we wrote to Your Paternity from Lahore 
last year have arrived and with them a book of the Gospels in Persian, 
that we sent to Your Paternity in order that it might be presented 
to His Holiness in the name of the Fathers of this mission, because it 
is the original copy and very ancient, being at least 300 years old, and 
according to one coraputation probably more than 800 years old.”» 

Pinheiro was uneasy about the same book, and wrote that it was 
800 and something years old and that it was only by great luck 
obtained by him at Lahore. * 

^ For the copy in the Casanatense Library at Rome, see Bonelli, Catalogo 
dei Codüi Arabi, Pmiani e Tufchi delia Biblioteca Casanatense, Persiani 2322, 
pp. 434-435. The duplicate copy is found in APUG, 86; it was used by 
Comelius a Lapide in his commentary on the Gospels, and, as it was sent 
to Rome in 1605, it has to be distinguished from the copy sent to Rome 
in 1603 (Maclagan, op. cü., p. 214 and p. 220, note 83, identifies them). The 
notes of Xavicr’8 hand in APUG, 86, are found on íols. and ÜS’'. 

• Letter of September 6, 1604, Br, Mus., Add. MSS 9854, foi, 15''. English 
translation by Maclagan, "The Jesuit Missions to the Emperor Akbar", 
JASB, 65 (1896) pp. 95-96. Santos, Estud. Ecl., 29 (1955) p. 246, connects 
the "more than 300 years old translation" with the copy found in APUG, 
{ 86; this is a mistake as the former was sent to Rome in 1603 and the latter 

j in 1605; cf. supm, note 1. 

j * Letter of September 24,1607, ARSI, Goa 461, foi. 64. 

[ * Autographed Portuguese letter of September 27, 1607, written from 
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It is clear tliat a great deal is owed to Xavier for the spread of 
the Gospels in Persian. Some of them carne from the library of the 
Armenian padre and it is not improbahle that this was the pro- 
venance of all the books of the Gospels, suramed up in the 
íoregoing, for the repeated remark that they "by great chance" 
or "miraculously” reached the Jesuits and the coincidence of the 
years in which they were sent to Europe are too striking. That the 
books were not always identical, appears from the different years 
in which they were written. 

In the above we have been concemed with Xavier’s activity 
as a copyist. However, did the Father himself make a translation 
of the Gospels into Persian ? On this we were not able to gather 
more iníormation than Maclagan. So we shall íirst of all present it. ^ 

In 1604 Xavier wrote to the Provincial at Goa : 

"We are now arranging the same book oí the Gospels in Persian with 
the corresponding Latin at the foot, which, God willing, will be much 
esteemed in Europe.” 

Two years later he tells us that he would show a copy of the Gospels 
in Persian to Jahãngir. The Emperor, being very busy at that 
time, could not receive it, and the Father therefore decided to 
collate and to correct the Persian text 

"in conformity with our Vulgate, which to tell the truth, contains 
many copyists’ errors,” ^ 

This emended version was indeed brought about and presented to 
the Emperor in March, 1607. ^ 

Maclagan’s conclnsion from both qiiotations runs as follows: 
"Whether the version prepared in 1606-1607 was that contemplated 
in 1604, and wether it was a fresh translation from the Vulgate or 
an adaptation of an old Persian version is not clear.” ® This seeras 

Lahore to the General Aquaviva, ARSI, Goa 461, íoL 66. Santos, Esiuã. 
Ecl, 29 (1955) p. 246, identifies this copy with the copy in the School of 
Oriental and African Studies of London {sic !); this seems to be improbahle 
on account of the difíerence of dates. 

^ The Jesuits anã the Gmt Mogul, pp, 213 and 215. 

^ Cf. supí'a, p. 29, note 2. 

” Letter of September 25,1606, Br. Mus,, Add. MSS 9854, íol, SlL 

* Letter of August 28, 1607, Br. Mus., Add. MSS 9854, foi. 53. 

® Op. cii, p. 215. 
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to go too far as “the same book" that Xavier arranged, by putting 
the Latin at the foot of it, in 1604, was a 300 years old Persian 
translation, and the work presented to Jahãngir in 1607 was a 
pure emendation of an existing Persian text, The possibility of a 
new translation can thus be excluded. 

If there are no contemporaneous documents to justify the 
ascription of a Persian translation of the Gospels to Xavier, anthors 
of later times do not hesitate to attribute such a work to Father 
Jerome, Father Marracci, the Procurator oí the Goanese Province, 
wrote in 1649 that Xavier translated the Gospels into Persian. ^ 
Desideri, having returned from Tibet in 1723, found various works 
oí Xavier’s at Delhi, one of which was a Persian translation of the 
Gospels. 2 The Jesuit bibliographer Sommervogel inserted a Persian 
translation of the Gospels in his list õf works by Xavier, writing, 
moreover, that it was dated 1607 and said to be at Lisbon. ® 
Finally, Hosten believed that the Persian translation of the Gospels 
in the library of the Capuchin Fathers at Agra is a copy of a 
translation made by Xavier. ^ 

This iníormation is vague and does not convince us that Xavier 
really translated the Gospel into Persian. It is striking that the 
work said to be at Lisbon is dated 1607, the date of the works 
sent to the kings of France and vSpain, which were merely copies 
of an existing translation. Moreover, it is not excluded that the 
Works mentioned by Marracci, Hosten and Desideri, could be 
either the originais or copies oí an existing translation, But there 
is another reason that makes us cautious in this question. As at 
least after 1600 Xavier had at his disposal several Persian versions 
and, as one of these needed merely an emendation of copyists’ 
errors, it is not likely that he attempted such a translation on his 
ovra after 1600. It seems also improbahle 'that he had done it 

1 Gf. supra, p. 13, note 4. 

* As the criticai edition of Desicleri’s manuscript by Petech mentioned 
supra, p. 13, note 5, is not yet complete, we took this information from De 
Filippi, An Account of Tibet, The Traveis of Ippolito Desideri of Pisioia, S. 
im-im, p. 328. 

» op. cit., col. 1340. 

* "The Marsden MSS. and Indian Mission Bibliography”, BSOS, 3 (1923- 
1925) pp. 135-137. 
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before that year. In 1596 and 1598 he wrote that he did not yet 
want to publish a Persian work treating religious matters, as his 
knowledge of the language was still imperfect and a badly-trans- 
lated Word could do mucb barm. ^ Only in 1599 he finished his 
explanation of the Apostles’ Creed which, with all probabílity, 
was the first Persian religious work from his hand. Therefore it 
may also be considered excluded that he undertook such a 
responsible work of translating the Gospels in the first years of his 
stay at the Mogul Mission. 

Thus, in opposition to Maclagan’s conclusion — uncertainty as 
to a translation having been made by Xavier himself and pro- 
bability regarding a translation based largely on one of the existing 
Persian texts — we draw the conclusion that a new Persian trans¬ 
lation on the Gospels made by Xavier is very unlikely and that 
an emendation of an already existing version brought about by 
him is a matter of fact. ® 

Lihros h Historias de Algmos Santos 
{Books of the Histories of Some Saints) 

Maclagan, describing the Works of Father Jerome, makes mention 
of this book and calls it Â History of the Martyrs and Saints, thus 
translating the Latin title given by the older Jesuit bibliographers. ® 
However, Desideri saw some of Xavier’s books that he called 
Lihbri d’altre Vite de Santi^, and Xavier himself noted in 1609 
that he had written other books on the histories of some Saints. ® 
Both, written either “other books” or "other lives”, meant books 
distinct from those on the life of Christ or the Apostles. 

It raust therefore be agreed that Xavier wrote more than one 
book on the lives of some Saints, None of them has come to light 

1 Letters of September 8, 1596, August 26, 1598, and both letters of 
August 1, 1598, ARSI, Goa 461, Ms. 82, 41, 35, and 37. 

^ Maclagan, op. cit., p, 215. Santos, Estud. Ecl, 29 (1955) p. 248, still 
sticks to Maclagan’s conclusion. 

^ Op. cii, p. 216 and p, 221, note 93; cf, Santos, Estud. Ecl., 29 (1955) 
p.249. 

^ Petech, op. cit., p. 153. 

® Letter of October 20, 1609, APTSI, leg. 896. 
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up to now, so thil we are ignorajit of their number and tbeir 
con ents, In his letter oí September 25,1606, Xavier aUuded to 
books on ^ yanons histories", one of which was the book on the 
hfe of Christ. It is not olear if he included there the books on the 
lives of some Saints, so that an approximate date of these works 
can not be determined. It is only known that Akbar asked for a 
Persian book on the life of Ignatius, the founder of the Society. ^ 

10. A Doutrina em Lingoa hdostana {A Hindustani Catechism) 

In 1611 an important problem was solved in the Mogul Mission, 
Till that year Christian doctrine was taught in Portuguese to the 
men-folk, for the native Christians thought Portuguese to be the 
language of the Gospels and they were proud of it in the presence 
of the Muslims, who considered the Arabic tongue as their sacred 
language. The Fathers understood very well the inconveniences 
of teaching the Christian Faith in Portuguese, but until then they 
could not convince the people that their mother tongue was 
preferable, In 1611 the Fathers succeeded in changing their minds 
and accordingly composed a catechism in the "Indostana” language.® 
This catechism, mentioned by Xavier, seems to have been lost 
but must be added to Xavier’s works, although it was probably 
prepared with the help of his colleagues. 

What does Xavier understand by the "Indostana” language ? 
Maclagan writes in connection with this question : "The Jesuits, 
in speaking of 'Hindustani’, had in their minds the language or 

1 Br. Mus,, Add. MSS 9854, foi. 40. 

* This is recorded by Hay, De Rebus laponicis, Inãicis, et Peruanis 
Episiolae Receniiores, p. 869. , 

’ Xavier's letter written after July 31,1611, Br. Mus., Add. MSS, 9854, 
foi. 170. Xavier’s letter of April 11, 1611, published iu Raguagli D’Alcune 
Missione Faite Dalli Padri delia Compagnia âi Giesu neWIndie Orientali, 
p. 38, contains the íollowing contradictory statement: "Facciamo una 
Dottrina Chrlstiana conforme al paese in portughese, e persiano.” The 
Italian translator did certainly not understand the word ''Hindustani" 
which he interpreted by “Persian”. The Persian language was, however, 
not the language oí the people but oí the Mogul Court and nobles. 
Cf. Maclagan, op. cit., p. 221, note 95; Santos, Estud. Ecl, 29 (1955) 
pp. 233-250, does not mention this work. 
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languages spoken outside official circles, and as the higher oííicials 
were almost exclusively Muslims the word was used with the 
impHcation that the speaker of ‘Hindustani would ordinarly be 
a Hindu/' Edwaid Terry, who was in 1616 in the Mogul Empire 
stated: "For the language of this Empire, I meane the vulgar, it 
is called Indostan, a smouth tongue, and easie to be pronounced, 
which they write as wee to the ríght hand. The leamed tongues are 
Persian and Arabian, which they write backward, as the Hebrewes 
to the left." ^ It may therefore be supposed that in speaking of a 
Hindustani catechism Xavier meant a catechism written for the 
Hindu population. 

11. Âl^uMS Historias Tradmidas em Pardo 
{Some Histories Translated into Persian) 

We come now to two profane works of Xavier, which are 
mentioned in his letters. He calls the íirst Some Histories Translated 
into Persian. In 1596 he presented Akbar with this work, and he 
said that he had passed his days in translating indifferent subjects, 
for he did not wish to begin with religious works as he had not 
yet mastered Persian. ^ No copy of this work appears to be known. 

12. Hum Livro em Pardo de Ditos de Alguns Philosophos 
Nossos e Cousas Curiosas {A Book in Persian Containing 
Sayings of Some of Our PhUosophers and Curious Things) 

This is the second profane work of Xavier. He referred to it in 
his letter of September 6,1604, as follows: 

"In that time I wrote íor him (Akbar) a book in Persian containing 
sayings oí some of our pbilosophers and curious things, which he had 

1 Maclagan, op. cii., p. 194. Edward Terry’s "A Relation of a Voyage 
to the Easteme índia” was published in Hakluytus Posthumus or Purchas 
His Pilgrimes containing a History of the World in Sea Voyages anã Lande 
Tmelk by Englishmen and oiUn hy Samuel Pwchas, Vol. IX (Glasgow 

1905), pp. 1-54; cf. p. 31. . 

** Letter of September 8, 1596, ARSI, Goa 461, foi. 32. The work is not 

mentioned by any author. . 


asked me for. He and his chieis enjoy it very much and it is in great 
request,” ^ 

Also of this work no copy could be discovered. 

13. A Portuguese Translaüon of the Koran 

Xavier confessed many times not to understand Arabic. Thus 
he could not read the Koran in its original tongue and he had to 
have recourse to translations. He repeatedly asked for an old 
Latin, Italian, Spanisli or Portuguese edition, and his connections 
in Europe were anxious to send him such a book. Dealing with this 
subject, he wrote: 

"As for the book of the Alcoran, I should value it much, although I 
had it translated here from Arabic into Persian, and from Persian 
into Portuguese. Your scruple about communicating such a book is 
amusing, when we here are dealing from morning to night with these 
Moors about their things, so much so that even the bread we eat 
seems to have been kneaded with the water of Mahomefs Alcoran. 
However, for our greater satisfaction, I should preíer an old Alcoran, 
as such a one may be translated better.” “ 

And on December 4,1615, having received a letter announcing the 
dispatch of an Arabic text of the Koran, Xavier answered: 

"1 thank you very much for your trouble; but I did not ask you for 
the Alcoran in Arabic, since we have no end of them here; I had it 
translated from Arabic into Persian, and from Persian into Por¬ 
tuguese.” * 

There is no doubt that this Persian version of the Koran was 
made by somebody else than Xavier as he did not know Arabic. 
The Portuguese translation of this Persian version may probably 
be added to the bibliography oí Xavier as it was of much importance 

^ Br. Mus., Add. MSS 9854, foi, 12. Cf. Maclagan, op. dt., p. 221, note 97; 
Santos, Estud. Ecl, 29 (1955) pp. 233-250, did not include this work in 
his list. 

2 Letter of September 14,1609, Published by Alcazar, op. cit., pp, 210-212, 
and translated into English by Hosten, JASB, New Series 23 (1927) 

pp. 121-122. 

« Letter published by Alcazar, op. cit., pp, 212-214, and translated into 
English by Hosten, JASB, New Series 23 (1927) p. 215, who is, moreover, 
the one and only who ascribes the Portuguese translation to Xavier. 
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for Hm to obtain a profound knowledge of the Koran in order to 
discuss with the Muslims and to compose his polemicai works. 
It is a matter of fact that these discussions and works show a 
thorough study of the Koran, 

U. The Life of the Blessed Virgw; Prayer Books; 

The and the SimU Catechism 

Desideri is a witness of great value to the drawing up of a list 
of Xavier’s works as he saw many of them during his stay in the 
Mogul Mission. Apart from those descrihed in the íoregoing.^he 
mentions other works that are not recorded by other authorities. 
They are: The Life of the Blessed Virgin; Some Books of Prayer 
and Pious Exercisesj The Bii and the Sfndl Catechism. ^ 

It is possible that the sraall catechism is identical with the 
Persian version of the commentary on the Apostles Creed but the 
lack of further information prevents any certainty. 

15, A Persim Version of Cic6ro’s “De Officiis” 

In 1608, the General of the Society of Jesus wrote a letter to the 
Pronvicial of the Goanese Province, Gaspar Fernandes, wherein 
he gave some directives for the Mogul Mission. Father Claudius 
Aquaviva, the then General, said that it would be better if Xavier 
addressed Hmself a little more to the people and did not spend so 
much time on Persian translations; that he, however, could write 
a summary of the articles of our Faith, but that it was certainly 
not his task to translate Cicero’s De Officiis. ^ We do not know if 

iPetech, op. cíí„ p. 153; cf. Maclagan, op, cii, p. 216, and Santos, 
M, 29 (1955) p. 249. 

a Wicki, "Ausztige aus den Briefen der Jesuitengenerâle an m Obern 
in Indien”, ÁHSI, 22 (1953) p. 166. Wicki is the first who mentions this 
Work. In the catalogue coinpiled by L. Crawford and M, Kerney, BiUiotheca 
Lkdeskm, Handlisi of Oriental Manuscripts. Arabic, Persian, Turkish 
(Aberdeen 1898), p. 177, the work ^amaratu ’l-falãsifa {The Fruit of^ the 
Philosophers) is erroneously ascribed to Xavier. It is a work of Xavier s 
pupil, Abdu ’s-Sattãr ibn Qãsim, as was observed by E. G. Browne, A 
Supplementary Hand-list of the Muhammadan Manuscripts incMing all 
those written in the Arabic character. Preserved in the Libraries of the Unmrsity 
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the book mentioned by the General was sent to Rome or if it was 
only a rumour which had reached his ears, nor if the work was 
really completed by Xavier. 

16. Doutrina Cristão or IntiBãh-i kqã’id-i din-i 'isawiyãn 
{Extract of the Fundamental Articles of the Faith of the Christians) 

Among the works clearly ascribed by Morandi to Xavier is 
included a Christian Doctrine. It is distinguished from the Expia- 
nation of the Faith of the Christians but it may be one of the 
catechisras mentioned by Desideri. ^ 

17, Persian Works of which it is 
uncertain that they were composed iy Xavier 

We have already mentioned the list of Portuguese and Persian 
titles of books drawn up by Morandi at the back of the copy of 
The Duties of Kingship in the School of Oriental and African 
Studies in London. The first part of this list contains those books 
that are clearly ascribed to Father Jerome by Morandi and these 
were descrihed in the foregoing. But the same list gives a series of 
book“titles of which Morandi States that he does not know which 
Father of the Mogul Mission was the author. They are the following: 
Sayings from Plutarch {Maqülãt-i Plutârkü ]; The History of the 
Foundation of Rome and an Account of Her Kings [Sharh-i Unã-yi 
rümã wa zikr-i pãdshãhãn-i ü); Books of the Premises of the 
Philosophers {Sihã’if~i muqaddamãt-i falãsifa); Summary of the 
Faith of the Christians {IntiJjhãh-i din~i 'mwlyãn); Translations 
from Plutarch {Tarjuma-yi Plutârkü ); The Book of Plutarch on the 
Consolation on the Occasion of the Death of a Son [Kitãhat-i Plutârkü 
dar hâh-i tasMn-i marg-i pisar); Plutarch on the Advanta^e to he 
Ohtained from Enemies {..,ki az dushmân tawân ba-âast ãward); 
Some Works of Marcus Tullius {Ba'zí muqaddamãt-i Mârkü Tüliü). 

Reading these titles, one gets the impression of being very 
dose to a literary inheritance of Xavier. Some Works of Marcus 

and Colkges of Cambridie (Cambridge 1922), p. 126. Cf. also Maclagan, 
op, cit,, p. 204, 

1 Maclagan, op, cit,, p, 216, and Santos, Estuã. Ecl, 29 (1955) p. 249. 
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TuUius reminds one of the admonition of the General that ít was 
not the Father’s task to translate Cicero’s De Offi,cns, and the 
Books of the Premises of the Philosofhers recalls A Book in Persian 
Containing Sayings of Some of Our Phüosofhers and Cwious Things, 
whilst The History of the Fomdation of Rome and an Account of 
Eer Kings may have some relation to Some Histories Translated 
into Persian. It is striking, moreover, that the Vatican and other 
Lihraries have copies oí a book entitled IntMãb-i 'aqã'id wa 
amaliyat-i dln-i 'isawiyãn {Summary of the Fundamental Articles 
of the Faith and Practise of the Religion of the Christians). This 
Work is a Persian translation of a catechism of Cardinal Bellarminus 
and was made by the Fathers at Lahore before the year 1619. ^ 
Nearly the same title appears in the list of Morandi but it also 
suggests the big or the small catechism mentioned by Desideri 
and the Doutrina Cristão or the Extract of the Fundamental Articles 
of the Faith of the Christians. 

There are certainly very striking reminisences of works which 
were surely written by Xavier in the list given by Morandi, But, 
having no more Information we can not with certainty identify 
the author of these works. But there is still another reason to be 
, cautious in this matter, as Father Ignatio Gomez stated that, 
besides Xavier, other Fathers of the Mogul Mission had composed 
books, written not only in Arabic, Persian and Hindustani, but 
also in Sanskrit. ^ The possibility that the books mentioned by 
Morandi — or at least some of them — were the production of 
another or several others belonging to the Mogul Mission must 
therefore be taken into consideration. 

The same prudence has to be practised in dealing with some 
other books. In the School of Oriental and African Studies in 
London there exists a very interesting Persian Grammar, called 
Rudimenta Linguae Persicae. Besides being a grammar it contains 

^ Rossi, op. cii.i Vat, Pers, 5 and 6, pp, 30-32. That the work was composed 
by the Fathers of Lahore, is recorded in Vat. Pers. 6, a list of words contained 
in the catechism indicated as Vat. Pers, 5. 

® Carta annua da Missão do Mogol para o padre Gaspar Affonso Provincial 
da Provinda de Goa, September 7, 1686, from Agra to the Provincial at 
Goa, Br. Mus., Add. MSS 9854, foi, 151; cf. also Maclagan, op. cit., p, 216, 
and SaMos, Esiud. Ecl, 29 (1955) p, 249, who refers to Maclagan, 
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a long list of words in Latin, Portuguese and Persian (in Persian 
character and in romanization), a series of terms necessary for the 
explanation of the mysteries oí the Holy Trinity and Incarnation, 
mathematical terms, and so on. Sommervogel, relying upon the 
Jesuit bibliographer Alcazar, included in his list of Xavier's works 
a Rudimenta Linguae Persicae. ^ As the work in the School oí 
Oriental and African Studies no longer bears the name of its author, 
it is impossible to determine wether it is identical with the work 
ascribed by Alcazar to Xavier or not. 

The same School of Oriental and African Studies possesses a 
Portuguese-Hindustani-Persian Dictionary, and the collection that 
was in the possession of Marsden contained a treatise on morais 
in twenty sections, entitled Sirâju 'l-munir [The Brilliant Lam^\, 
and two more dictionaries (a Persian, and a Portuguese-Hin- 
dustani),^ 

The present Information available does not perrait us to ascertain 
the author of these works; a connection with the Mogul Mission 
seems, however, to be sure in view of the fact that these works 
only met the needs of the Fathers of that mission. 

C. The Letters 

Maclagan included a considerable number oí Xavier’s letters in 
his tentative list of Jesuit letters and reports from Mogor; this 
list was enlarged by Santos. ® In the íoUowing list much use will 
be made of the research of both scholars. However, special attention 
will be paid to the description of Xavier's letters as this detail was 
insuíhciently elaborated by Maclagan and especially by Santos, 

^ Op, cit,, col. 1339. The manuscript in the School of Oriental and African 
Studies is indicated as MS 12198, Cf, Maclagan, op. cit,, pp. 216-217, and 
Santos, Esiud, Ecl, 29 (1955) pp. 249-250. 

* The Portuguese-Hindustani-Persian Dictionary of the School of Oriental 
and African Studies is MS 11952. As for the other works, see supra, p. 27, n. 4. 
It has again to be stated that neither Ross nor Hosten deíinitely wrote 
that these three manuscripts were in the School of Oriental and African 
Studies oí London. Their whereabouts also remains unknown. Maclagan, 
op. cit,, and Santos, Eskd. Ecl, 29 (1955) pp. 233-250, do not treat of them, 

« Maclagan, op. cil, pp. 370-376, and Santos, Stud. Miss., 7 (1952) 
pp. 173-174. 
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Only the letters referring to the Mogul Mission or sent from that 

mission will be included in our list. The letters omitted by Santos 

are marked with an 0. 

1594 Octoher 28: From Goa to Don Bernardo de Ezpeleta, Xavier’s 
brother. A farewell letter written after Xavier had received 
orders to go to the Mogul Empire, Cros, who stated that the 
letter is to be found in the archives of the Marquis dei 
Amparo, published it in his biography of Francis Xavier. ^ 
The letter is dated Octpber 28 but Cros gave October 18 as 
its date; the same mistake occurs in Santos’ list. The letter 
is written in Spanish. 

1594 Ociohey 28: From Goa to the General of the Society, Cláudio 
Aquaviva. A protestation of self-humiliation. Autographed 
letter, written in Spanish and kept in ARSI, Goa 14 
fols. 200-200V. 

1595 Some passages quoted from Xavier’s and Pinheiro’s cor- 
respondence vrith the Provincial of Goa are given by Father 
Francisco Cabral, Ánma da pm.^ da Índia Oriental do 
amo de 1595, a letter written on November 29, 1595, and 
kept in ARSI, Goa 32, fols. 537-558v. The quotations deal 
with the Fathers’ stay at Cambay on their way to Akbar’s 
capital; cf. fols. 539^-542. 

i5% August 20: From Lahore to the General Aquaviva. De- 
scription of the arrival at AkbaT’s Court and of the first 
contact with the Emperor and Prince Salim. Autographed 
letter, written in Spanish and kept in ARSI, Goa 14. 
fols, 288-289^. 

1596 September 8: From Lahore to the General Aquaviva. A íull 
description of Akbar’s religious ideas and of the general 
mligious situation. A copy, written in Portuguese, and kept 
in ARSI, Goa 46 I, fols. 23-34’'^. For a Latin extract cf. Ex 
Epistuk Hyeronimi Xavier scripta in Mogor anno 1595 
ARSI, Goa 32. fols. 667-667^ 

1596 Some letters of Xavier, addressed to the Provincial of Goa, 
are quoted by Francisco Cabral, Annua da Provinda da 

^ Saint François de Xavier la Conipagnie ãe Jésus, p. 464. 
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índia Oriental do anno de 1596, a letter written on December 
16, 1596, and kept in ARSI, Goa 32, fols. 600-613\ Treats 
of some baptisms and a funeral; cf, foi. 600^, O. 

1597 August 18: From Kashmir to the General Aquaviva. Infor¬ 
mation about the Fuente de Vida and the possibility of 
converting the Emperor, the Muslims, the heathens and the 
Orthodox Christians. Autographed, Spanish letter, kept in 
ARSI, Goa 14, fols. 344-345^, 

1597 Sepiemher 1: From Kashmir to Father Thomas de Ituren, 
Description of observations made in Kashmir and of a 
voyage to a miraculous well. Alcazar, who stated that the 
letter is to be found in the archives of the Imperial College, 
Madrid, published it in his history of the Jesuit Province of 
Toledo. ^ Written in Spanish. 

1598 July 26: From Lahore to the Visitor, Father Nicolau Pimenta. 
Informs the Visitor of Xavier’s coming departure to the 
Deccan. The letter is contained in the Epistola Patris Nicolai 
Pimentae Visitatoris Sodetatis Jesu in índia Orientali, Goae 
VII Kal Jan. in ãie festo S. Thomae Apostoli Indiae Patroni 
1599, ARSI, Goa 32, fols. 691-710^; cf. foi. 708 for XavieFs 
letter. 

1598 August 1: From Lahore to the General Aquaviva, A survey 
of the religious situation in the Mogul Empire, Autographed 
letter, written in Spanish and kept in ARSI, Goa 46 I, 
fols. 35-36^, 

1598 August 1: From Lahore to Father Antonio Mendoza. Im- 
portance of the conversion of Akbar. Autographed letter, 
written in Spanish and kept in ARSI, Goa 46 I, fols. 37-38^. 

1598 August 2: From Lahore to Father Thomas de Ituren, The 
difficulties of the missionary work. Alcazar, who stated that 
the letter is to be found in the archives of the Imperial College, 
Madrid, published it. ® A letter written in Spanish. O. 

1598 August 13: From Lahore to the General Aquaviva. No 
abandonment of the mission in Ethiopia; information about 

^ Chrono-Hisioria de la Compania de Jesus en h Provinda ãe Toledo, 

Segunda Parte, pp. 207-ÍÍ08. 

* lUd., pp, 209-210. 
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the Chrístians in Cathay. Autographed letter, written in Por- 
tuguese and kept in ARSI, Goa 46 I, fols. 0. 

1598 August 26: From Lahore to the General Aquaviva. A survey 
of the religious situation in the Mogul Empire. Autographed 
letter, written in Spanish and kept in ARSI, Goa 46 I, 
fols. 4142'"; the letter is first signed on July 31 and then 
— after an addition — again on August 26. It is nearly a 
duplicate of the letter adiessed by Xavier to the General 
on August 1,1598. 0. 

1598 A long letter of Xavier, containing ample Information about 
daily missionary life, has been preserved by Hay. ^ 

1599 August 1: From Agra to the Visitor Pimenta. Information 
about a new route leading to Cathay and about a private 
conversation with Akbar on the subject of his conversion. 
The letter is contained in Pimenta’s letter referred to above 
under July 26,1598, foi. 708^. 

1599 Some of Xavier’s letters, addressed to the Provincial of Goa, 
are summarized by Father Pedro Paez in his letter of 
December 2,1599, written from Chaul to Father Thomas de 
Ituren, and edited by Beccari. ^ 0. 

1600 Sepiefiher 17: From Burhãnpur to the Provincial of Goa. 
Events during the campaign in the Deccan. The letter is 
contained in the Carta do amo de 600 da frovincia da Índia 
Oriental, written by Father Sebastião Gonzalez at Goa on 
December 20,1600, and kept in ARSI, Goa 55, fols. 1-24^; 
for Xavier’s letter see fols. 20-24^. Santos describes the letter 
as written on September 18 and as addressed to Father 
Nicolau Pimenta; however, in 1600 Father Nuno Rodrigues 
acted as Provincial, ® 

^ De Eebus laponicis, Indicis, et Pemanis Epistolae Receniiores, pp. 863- 

876. Hay copied this letter from Japonica Sinensia Mogoram. Hoc est De 

Rehus apud eas gentes a Patribus Socielatis Jesu, Ann, lô9S et 99, gestis. 

4 P. Joanne Orano, eiusdem Societatis inLatinam Ungmm vem (Leodii 1601). 

As the latter has no pagination, we take our quotations from the former. 

^ Rerum Aethiopicmm Scriptores Occidentales inediti a saeculo XVI 

ad XIX, VoL XI Relationes et Epistolae Variorum, Pars Prima — Liber II, 

pp. 26-28. 

“ Cf. Francisco Rodrigues, A Companhia de Jesus em Portugal e nas 


1600 A description of the siegc and conquest of the fort of 
Aslrgarh, made by Xavier, has been preserved by Guerreiro. ^ 

1601 Áfril: From Lahore to Father Pedro Paez. Extracts are given 
by Paez in his letter of November 2,1601, written from Diu 
to Father Thoma.s de Ituren and published by Beccari. ^ O. 

1601 From Agra. Describes the events in Burhãnpur. Contained 
in the Annua da índia Oriental de 1601, Goa, December 25, 
1601, kept in ARSI, Goa 55, fols. 25-52^; for Xavier’s letter, 
see fols. 32-33. Santos States that the letter was directed to 
Nicolau Pimenta, but this does not íollow. 

1602 August U : From Agra to Don Miguel de Ezpeleta, Xavier’s 
nephew, Treat.s of Japan. Cros, who stated that the letter 
is to be fonnd in the archives of the Marquis dei Amparo, 
publislicd an extract of it.»A letter written in Spanish. 

1602 August 24: hrom Agra to Father Francisco de Vergara, 
Rector of Damão. The murder of Abü ’1-Fazl. Contained in 
the Annua da Provinda de Goa do anno de 1602, written by 
Father Sebastianus Gonzalez at Goa on November 30,1602, 
and kept in ARSI, Goa 331, fols, 73-82^; for Xavier's letter, 
see fols. 77^-78, 

1602 December 16: From Agra to the Provincial of Goa. Xavier’s 
relations with the Prince Salim. Contained in the Annua de 
603 da Provinda de Goa en Partes do Norte, a letter written 
by Father Gasjxiro Fernandes at Goa on December 2,1603, 
and kept in ARSI, Goa 331, fols, 111-127^; and in the Latin 
text of this letter, made by Father Thomas Stephanus and 
datod at Goa on December 24,1603, and kept in ARSI, Goa 
331, fols. 135-146^. For Xavier’s letter, see fols. 125 and 145. 

Missbes. Esbôço Histórico — superiores ~ colégios - lòiO-19Si (segunda 
edição. Porto 19:15), p. 24. 

^ Relaçam Annual Das Cousas Que Fimam Os Padres da Companhia de 
lesus na índia etjapóo nos Ãnnos de 690 el 601, pp, 7-10. Cí. H. Heras, S. J., 
The Siege and Conquest of the Fort of Asirgarh by the Emperor Akbar 
[described hy an Eye-Witness), Reprinted from the Indian Antiquary LIII, 
1924,33-41 (IJombay 1924); and C.orreia-Aíonso, Jesuit Letters and Mian 
Hisiory, p. 87, note 14. 

* Op, cit,, pp. 29-32 i for the extract, c£. pp, 31-32. 

» Op, cit„ p. 466. 
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1603 Fekuary 28: From Agra to the Provincial oí Goa. A few 
notes on Brother Benedict de Goes. Contained in the same 
letters as mentioned nnder Deceraber 16,1602, fols. 125-125''', 
and 145. 

1603 May 14: From Agra to the Provincial oí Goa. Treats of 
Cathay. Contained in the same letters as mentioned nnder 
December 16,1602, fols. 125 and 145. 

1603 Sepiember 16: From Agra to Father João Alvares, Assistant 
of the General at Rome. The difâculties of missionary work 
among the Mnslims; the hopes oí the Fathers are set on the 
Prince Salim. Autographed letter, written in Portuguese and 
kept in ARSI, Goa 461, fols. 52-53^. The letter is erroneoiisly 
placed by Santos nnder September 16,1602 and 1603. 

1603 Octobey 21: From Agra to Father Juan Alvares, Assistant 
oí the General at Rome. The hopes set on the Prince; some 
books are prepared to be sent to Rome. Antographed letter, 
written in Portuguese and kept in ARSI, Goa 46 I, 
íols. 56-57V 

1604 September 6: From Agra to Father Manoel da Veiga, Pro¬ 
vincial oí Goa, The religious liíe oí the Christians and Xavier’s 
literary activity. Autographed letter, written in Portuguese 
and kept in Br. Mus,, Add MSS 9854, íols. 7-19’, 

1605 September: Two nearly identical autographed letters, written 
in Spanish, are to be íound in two Persian copies of the 
Gospels, sent by Xavier to Europe. The letters are addressed 
to the General. Cí. Casanatense Library at Rome, Persiani 
2322, foi, 1; and APUG, 86, foi. 239; the íirst was published 
by Bonelli. ^ O. 

1606 September 25: From Lahore. A long and wellwritten eulogy 
on the occasion of the death of Akbar; Jahãng^r’s religious 
attitude. A copy, written in Portuguese, is kept in Br. Mus,, 
Add. MSS 9854, íols. 38-52^; an extract is to be íound in the 
Annm da provinda de Goa do anno de 1607, written by 
Father Gaspar Femandez on December 20,1607, and kept in 
ARSI, Goa 331, íols. 206-215^ and 224-232''', the last part 
oí which contains the extract of Xavier’s letter (fols. 224-230). 

1 Op. cii., p. 434. 


Santos dates the letter on September 26 and only refers to 
an extract given by Guerreiro. 

1607 Au^ust 28: From Lahore. A long annual report of the raission. 
Autographed letter, written in Portuguese and kept in Br. 
Mus., Add. MSS 9854, fols. 53-63''; an extract is to be íound 
. in the letter of Father Gaspar Femandez, mentioned under 
September 25,1606, fols. 230-232. Santos dates the letter of 
Xavier as August 8 and only refers to an extract given by 
Guerreiro. 

1607 September 24: From Lahore to the General Aquaviva. The 
Persian Gospels, Xavier’s literary activity, and the difíiculties 
of converting the Muslims. Autographed letter, written in 
Spanish and kept in ARSI, Goa 461, fols. 64-65''. 

1607 December 13: From Lahore to the General Aquaviva. Informs 
the General of the departure of Pinheiro for Goa. Autographed 
letter, written in Portuguese and kept in ARSI, Goa 46 I, 
fols. 68-()8v. 

1607 December 21: From Lahore to the General Aquaviva. A 
covering letter oí the next. Autographed letter, written in 
Spanish and kept in ARSI, Goa 461, fols. 69-69''. 

1607 December 21: From Lahore to Henrico IV Gall. Presentation 
of a copy of the Persian Gospels. Autographed letter, written 
in Spanish and kept in ARSI, Goa 461, fols. 70-70''. 

1608 September 24: From Agra. Long disputes held at Jahãngir’s 
Court. Â Portuguese letter autheuticated by Xavier's signa- 
ture and kept in Br. Mus., Add. MSS 9854, íols. 64-76''. 
Santos only mentions the extract given by Guerreiro. 

1609 September 14: From Agra to Father Thomas de Ituren. The 
difficulties met in missionary work among the Muslims. 
Alcazar, who stated that the letter is to be íound in the 
archives of the Imperial College, Madrid, published it. ^ Letter 
written in Spanish, 

1609 Ociober 20: From Agra to Father Juan Ximenez de Occo, 
Important inforraation about Xavier’s literary activity. A 
Spanish copy is kept in APTSI, leg. 896. 

1610 Ociober 19: From Agra. The religious liíe oí the recently 

1 Op. cü,, pp. 210-212, 
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converted Princes. Contained in a letter written by Father 
Nicolau Pimenta to the General Aqnaviva, on December 21, 
1610, from Goa, and kept in ARSI, Goa 331, fols. 327-340'^; 
for Xavier’s letter, see fols. 336’'^ and (foi 336^ is stated 
by Santos to be a letter of September 19,1610, but this seems 
to be inexact), Xavier’s letter is also kept in the Bibliothèque 
Royale de Belgique, Brussels, MS 4156, fols. 232-233, a copy 
which is not mentioned by Santos. 

1610 Decemher 4: From Agra to Pimenta, the Visitor. Contains the 
íamous story of the sagacious ape. A copy in Spanish is kept 
in APTSI, leg. 897, and only this is known to Santos, who 
inexactly writes that the letter was addressed to the Father 
Provincial at Goa. There are, however, three Italian copies 
of Xavier’s letter: Biblioteca Nazionale, Rome, Fondi Minori 
622, MSS Varia 48, fols. 16-17^; Biblioteca Corsiniana, Rome, 
33, B, 10, fols. 484-484^; and Biblioteca Vallicelliana, Rome, 
22, fols. 119-120^. A Portuguese version of the story is to be 
found in ARSI, Goa 46 I, fols. 71-71^. 

1611 Afril 11: From Agra to the General Aqnaviva. Liturgical 
ceremonies. An Italian copy of this letter was published by 
an anonymous author in 1615. ^ 

ÍQii After July 31: From Agra. Liturgical and extraliturgical 
ceremonies; the íirst catechism in the vernacular language. A 
Portuguese incomplete copy (the íirst page and the concluding 
portion are missing) is kept in Br. Mus., Add. MSS 9854, 
fols. 162-171^. It refers to incidents which took place on 
S. Ignatius' Bay, July 31. O. 

1611 Seftemier 20: From Agra to Father Antonio Mascarenhas, 
Assistant of the General at Rome. The motives of conversion. 
Autographed letter, written in Portuguese and kept in ARSI, 
Goa 461.fols. 72-73v. 

1611 A letter, received from Xavier in this year, was summarized 
by Father Pedro Paez in his letter of July 10,1612, written 
from Dambiâ (Ethiopia) to Father Thomas de Ituren and 
published by Beccari. ^ O. 

^ Raguagli DAlcune Missioni Fatte Dalli Padri delia Compagnia di Giesu 

neWInãie Oyientali, pp. 34-38, 

^ Op. cii, pp. 212-276; íor Xavier’s letter, see pp. 272-275. 
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1612 Octoher 15: From Agra to Father Juan Ximenes de Occo. 
Coraplaints on the inconveniences of old age. Cros, who 
stated that the letter is to be found in the archives of the 
Marquis dei Amparo, published it. A letter written in 
Spanish, ^ 

1613 Septemkr 23: From Agra. Liturgical and extraliturgical 
ceremonies. An autographed letter, written in Portuguese 
and kept in Br. Mus., Add. MSS 9854, fols. 82-86. O. 

1613 September 25: From Agra to Father Antonio Mascarenhas, 
Assistant of the General at Rome. The apostasy of the 
Princes. A Portuguese letter, authenticated by Xavier’s 
signature and kept in ARSI, Goa 46 I, fols. 76-76L 

1613 decemher 25: From Agra to the Provincial at Goa, who 
íorwarded the letter to the General at Rome, A criticai 
examination of the utility of the mission aíter the apostasy 
of the Princes. A Portuguese letter, authenticated by Xavier’s 
signature and kept in ARSI, Goa 461, fols. 81-82L 

1613 A letter of Xavier to the Provincial at Goa is briefly sum¬ 
marized in Utterae Amme Provincke Goanm Societatis 
Jesu Indk Orienkli missae mno Domini 161S ad Reverendis- 
simum P, N, Ckudium Aqmvivm eiusdem Societatis Prae- 
pQsitum Generdem, Goa 10 Cdendas Jamarii amo 1613, a 
letter kept in ARSI, Goa 33II, fols. 405-418''; for Xavier’s 
letter, see foi. 416''. O. 

1614 The document Os exercidos dos que no Mogor residem 
sào os seguintes, kept in ARSI, Goa 461, fols, 83-85'', contains 
on íol. 84^ a brief reíerence to a letter of Xavier addressed 
to the author of this document. Xavier wrote that he had 
given orders to the Fathers of Agra and Lahore to seU some 
church-properties in order to assist the poor Christians during 
the present troublesome days; this clearly refers to the war 
between the Moguls and the Portuguese, which broke out in 
the autumn of 1613 and caused serious difficulties for the 
mission in 1614. O. 

1615 Decemher 4: From Chaul to Father Thomas de Ituren. Causes 
of the war between the Moguls and the Portuguese; brief 


> Op. cii., p. 466, 
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retrospective view on the mission. Alcazar, who stated that 
the letter is to be found in the archives of the Imperial 
College, Madrid, published it. ^ A letter written in Spanish. 
1617 Jmmry 1: From Goa to Father Thomas de Ituren. Desire 
to return to the Mognl Mission. Alcazar, who stated that the 
letter is to be found in the archives oí the Imperial College, 
Madrid, published it. ^ A letter written in Spanish. 

Some observations may be made on this list. The first regards 
the authenticity of the letters. Many oí them are autographs of 
Xavier or documents authenticated by Xavier's signature. The 
others have been preserved in the form of a copy, an extract, a 
quotation or a reíerence. There is, however, no reason to doubt 
that they really can be ascrihed to Father Jerome, for they betray 
the same mentality as manisfested by him in his autographed or 
authenticated letters and the persons who stated that he was the 
writer of these letters are absolutely trustworthy informants. 

^ The value of Xavier’s letters has to be estimated as being very 
high because we hnow to whom they were addressed. A considera- 
ble part of them was intended for the General, the Provincial, the 
Visitor or the Assistant of the General, a class of persons who 
acted as Xavier’s superiors. Now, it is generally admitted that the 
letters addressed by the Jesuit Fathers to their superiors are the 
most explicit, illuminating and realistic, as: “Reliable and detailed 
Information was wanted by superiors in order that they might be 
able to govem wisely and well; reliable and detailed Information 
was supplied by their subjects who had to turn to them for advice 
and help, and hence had to expose in detail their problems and 
difficulties." 3 This general observation, made by Correia-Afonso, 
is especially apparent in the letters addressed by Father Jerome 
to his superiors, as may be seen from the information gathered from 
them in the second and the fourth chapter of the present study. 

Another part of Xavier’s letters was addressed to his relatives 
or to personal friends within the Society, and those letters also are 

^ Op, oii, pp, 212-214. 

“ IbU,, pp. 214-215. 

® Correia-Afonso, op. cií,, pp. 8-9. 


gcneraUy considered to give very iateresting informatioa aad to 
have been written without reserve. ^ 

In the case of a few letters the docameats do not reveal to whom 
Xavier addressed himself. Most of them are to be found in the 
British Muscum in London and beloag to the codex Add. MSS 9854 
of the Marsden CoUection. We may feei assured that the letters 
quoted from this codex ia the list given above were addressed by 
Xavier to fte Provincial of Goa for this codex came from the 
Jesuit Archives of Goa and Xavier’s letters contained in it have 
been written in the form of a report. * 

Three more letters are also unaddressed: that of 1598 which 
has been preserved by Hay; that of 1600, containing a desiription 
of the siege and conquest of the fort of Asirgarh and preserved 
by Guerreiro; and the letter of 1601, wherein are described the 
events which tooh place in Burhãnpur. The fact that these letters 
also have been written in the form of a report makes it very 
probable that they were addressed by Xavier to one of his superiors 

Thus it may be concluded that Father Jerome's letters belong 
to two classes, namely: those meant for the superiors of the Society 
and those addressed to relatives and personal friends within the 
Order. This fact guarantees that Xavier expressed himself freely 
and without reserve in these letters. We may draw the same 
conclusion by studying the ensemble of Xavier’s letters and by 
comparing them with those written by his colleagues in the mission. 

However, the question arises as to whether the value of some 
of Xavier’s letters is diminished by the fact that they came down 
to us in an indirect way. In a few cases—viz, the letters mentioned 
by Father Pedro Paez and by the document referred to under 
1614 - the answer has to be positive, as these letters oí Xavier’s 
have been preserved in the form of a summary or an extract. On 
the contrary, Xavier's letters that have been preserved in the 

^ Ibid,, p. 9. 

* Ibii, pp. 134-135. Cf. Hosten, “The Marsden MSS. in the British 
Museum", JASB, New Series 6 (1910) pp. 437-461 ; li, “The Marsden MSS. 
and Indian Mission Bibliograpliy", BSOS, 3 (1923-1925) pp. 129-150; Ross, 
"The Manuscripts collected by Williara Marsden", BSOS, 2 (1921-1923) 
pp. 513-538 ; and C. R. Boxer, "More about the Marsden Manuscripts in 
the British Museum", JRAS (1949) pp, 63-86. 
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Annual letters of the Goanese Province and in the reports oí the 
Visitor Pimenta are, with a few exceptions, textnally reproduced, 
TMs can be concluded from the style and the exact indication of 
the date. These letters have to be considered as complete or 
incomplete copies, and for that reason they have been described 
in our list as being contained in other letters. 

It appears from the preceding that nearly all the letters of 
Father Jerome which are available are either autographs, authenti- 
cated documents or reliable copies. Together with Xavier’s literary 
Works they íurnish the historian of the Mogul Mission with valuable 
material for his research. 


CHAPTER II 


The General Religious Situation in the Mogul Empire 
at the Time of Akbar and Jahãngir 

Certain particularities of Jerome Xavier’s controversial works 
and some characteristics of his missionary activity will necessarily 
remain inexplicable if we do not recall to our minds the special 
circumstances in which Xavier lived and laboured. Thus, before 
going into our proper subject, we have to deal with some pre- 
liininary questions conceming the religious situation in the Mogul 
Empire. The most important of them is the problem of the religion 
professed by the Emperors Akbar and Jahãn^r who gave the 
Jesuits permission to entry into their empire. A further point of 
study will be the situation oí the great religions represented in the 
Mogul Empire. Islam and Hinduisra, In this connection the position 
of the Christian community, living in the centre of the empire, has 
also to be examined. 

In treating the local characteristics of Islam and Hinduism we 
are obliged to make wide use of modern studies of Asiatic and 
European authors, for information on these points is rather scarce 
in Father Jerome’s letters. Xavier was, on the contrary, very 
interested in the religious evolution of the Emperors Akbar and 
Jahãngir, and his observations conceming both subjects make a 
valuable contribution to the solution of these questions on which 
opinion is still divided. His letters also fumish us with valuable 
information about the situation oí the Chiistians in the Mogul 
Empire. 
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A. The Religion of the Emperor Akbar 

The religion professed by Akbar is a highly disputed matter, 
There are, however, a certain number of historical facts concerning 
the religious evolution of the Emperor that are admitted by all 
authors. ^ 

At the age of thirteen, in 1556, Akbar succeeded his father 
Humãyün, Until 1562 he remained nnder the iníiuence of important 
personages at his court but from that time he began to follow his 
own way in the conquest of the greater part of the Indian sub- 
contínent and in the elaboration of his religious convictions and 
policy. In his youth he had been strongly influenced by the Shiite 
sect of Islam and by Suhsm, yet he observed the externai forms 
of the Sunnite íaith until 1575. Nevertheless he introduced some 
reforms. About 1563 he abolished the tax levied on Hindu pil^ims 
and the poU-tax paid by the whole non-Muslim population in his 
empire. The real turning point, however, carne in 1575, when he 
decided to build the ^Ihãdât-^ãnii, or the House of Worship, in 
his capital Fatehpur Sikrí. In the beginning he permitted oídy the 
Shiite and the Sunnite Muslims to discuss questions of religion there. 
Seeing, however, that they did not agree and that they called each 
other heretics, he opened the doors of the House of Worship for 
the wise men of difíerent religious to join in the disputations. 
Hindu philosophers, Jain teachers, Parsee priests, Jews, Sikhs and 
also Christian priests filled the place. ^ For several years these 

1 Cf. Majumdar, An advanced Histoyy of Mia, pp. 457-460, and Dunbar, 
A Histoyy of Mia, Vol. I, pp. 183,189-192, and 193-194. 

® For the religions represented in the House of Worship, see Roy- 
choudhury, The Din-ilahi, pp. 121-267, who notes on p, 165, that there is no 
existing evidence of the participation of Buddhists in the discussions. With 
regard to the Jains, see Capt. Le Grand Jacob, "Inscriptions from Pali- 
tana”, JBoRAS, 1 (1841-1844) pp, 56-63; V. A. Smith, "The Jain Teachers 
of Akbar”, in CoynynemoyaUve Essays fyesented to Siy Ramkyishna Gopal 
Bhandaykay (Poona 1917), pp. 265-276 ; Kalipada Mitra, "Jain Influence 
at Mughul Court", in Ryoceedings of the Mian Histoyy Congyess, third 
session Calcutta 1939 (Calcutta 1940), pp. 1061-1072; and R. Krishnamurti, 
"Jains at the Court of Akbar", Jouynal of Mian Histoyy, 23 (Madras 1944) 
pp. 137-143. The Mowing authors deal with the Parsees; R. P. Karkaria, 
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discussions went on and in the meantime the Emperor’s íaith in 
Islam began to waver. Then, in June 1579, Akbar read the Klmfibcí 
in his own name and in September of the same year he issued the 
so-called Infallibility Decree, which made him the supreme arbiter 
in matters of religion. Finally, in 1582, the culminating point was 
reached by the promulgation of the Dm-i IlãM, the Divine Religion, 
or the TauhU-i llàM, the Divine Monotheism. 

This description of the phases of Akbar’s religious evolution is 
admitted by all historians but the interpretation of it is still a 
matter of discussion. As the religion of Akbar has been a point of 
interest for many scholars and continues to be a matter of study 
in our days, it is really not an easy task to gather all the opinions. 
We can, however, distinguish two groups of authors: those who 
deíend the thesis that Akbar abandonned the religion of Ms youth, 
Islam, and those who are convinced that Akbar remained a Muslira. 

The followers oí the iirst opinion are not unanimous in the 
determination of Akbar’s religious attitude aíter his apostasy from 
Islam. Some oí them consider the Divine Religion as a principally 
rationalistic and deistic. system, Vans Kennedy thought that the 
religion of Akbar was a deism as pure as the feebleness of mankind 
permitted. ^ F. A. von Noer wrote in 1880 that Akbar "belonged 
to those men who are too religious to adhere to one religion and to 
comform hiraself to a definite religion.” The leading ideas oí the 

"Akbar and the Parsees”, JBoRAS, 19 (1897) pp. 289-305; Jivanji Jamsedji 
Modi, "The Parsees at the Court of Akbar, and Dastar Meherji Rânâ", 
JBoRAS, 21 (1904) pp. 69-245 ; and D. Menant, Les Paysis, Hisioiye des 
Commmautés Zoyoasiyiennes de VMe (Paris 1898), For the Jews, see Walter 
F, Fischel, Jews and Judaism at the Couyt of the Moghul Eynpevoys in Medieval 
Mia (New York 1949), a reprint from the Ryoceedings on the Ameyican 
Acadeyyiy foy Jewish Reseaych, 18 (1949) pp, 138-177; and Id., "Jews and 
Judaism at the Court of the Moghul Emperors in Medieval índia”, Islamic 
CuUuye, 25 (Hyderabad-Deccan 1951) pp, 105-132, For the Christians, 
cí. Mesrovb Jacob Seth, Armenians in Mia fyom the Eayliest Tmes to the 
Pyesent Eay (Calcutta 1937); Maclagan, The Jesuits anã the Gyeat Mogiil, 
pp, 23-68; and P. Thomas, Chyistians and Chyistianity in Mia and Pahistan 
(London 1954), pp. 105-111, 

^ "Notice respecting the Religion introduced into índia by the emperor 
Akbar”, Tyansactions of the Liteyayy Society of Bombay, 2 (London 1820) 
pp. 242-270. 
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new religion were pantheism and universal tolerance, and Parsism, 
Sufism and Hinduisra exercised great influence upon the realization 
of the new doctrine. ^ Von Noer’s opinion achieved great success 
and was followed by Garbe, Dunbar and Hardy; the latter wrote 
that the Din-i llãU had a rationalistic-deistic colour and that its 
most important characteristics were reconcilement of Hinduism 
and Islam and a certain edecticism. ^ Goldziher dedared that the 
Divine Religion — although Islamic in its externai forms — was 
a real negation of Islam. He thought it an ethical rationalism with 
a Suíic influence in doctrinal respect and a Zoroastrian one in ritual 
forms, as the adoration of the sun and the íire. ® Wellesz judged 
Akbar’s religion as follows: "The 'Divine Religion’ was not inspired 
by Revelation; it was not based on any kind of philosophical or 
theological deíinition nor did it contain any coherent ethical system. 
It mainly consisted in an agglomeration of ordinances and rites, 
most of which were rooted in the adoration of the sun as the most 
adequate S 5 nnbol of the Supreme Being. This strange synthesis of 
rationalistic and mystical elements was an expression of Akbar’s 
personal religious thought. At the same time it was an outcorae of 
his and his íriends’ dearest ambition : to establish a common form 
of worship for the raembers of his court and a worship, if possible, 
for his subjects at large, acceptable to all, since it combined 
elements of all their different creeds." * 

Other authors, who are also of the opinion that Akbar abandonned 
Islam, describe the Bln-i IlãM more exclusively as a kind of 
edecticism. Most of them attach great value to the influence of 
Shai^ Mubãrak and his two sons, Faizi and Abü T-Fazl, especially 
of the latter who was Akbar’s secretary, They belonged to a 

^ Kaiser Âkbar. Ein Versuch über die Geschichíe Indiens im sechehnten 
Jàhrhmdert, Vol. I (Leiden 1880), pp. 210-211 and 440-513; the quotation 
has been taken from p. 491: "Er gehõrte zu jenen Menschen, die zu religiõs 
sind, um eine Religion zu bekennen, er war ein zu positiver Geist, uin einer 
positiven Religion sich zu fügen." 

2 R. Garbe, Kaiser Akbar von Indien. Ein Lebens- md KuUurbild aus 
dem 16. Jàhrhmdert (Tubingen 1909), p. 4, note 1; Dunbar, op. cit., 
pp. 179-180 ; and E. Hardy, Indische Eeligionsgeschichte (Leipzig 1898), 
pp. 127-129. 

^ Vorksmgen über den Islam, pp. 287-290. 

^ Akbar‘s Religious Thought Refiected in Mogul Painting, pp. 22-23. 


chiliastic movement, that announced the end of Mohammed’s 
millennium and the coming of a new leader, the Mahdi. They also 
were zealous for a dose understanding between Islam and Hinduism 
and their liberalistic minds were open to all the religions repre- 
sented in the Mogul Empire. Their religious attitude reminds one 
of Kabir, who a short time before them had tried to convince the 
people of the fundamental unity of Islam and Hinduism. A poera 
by Abü ’1-Fazl may illustrate this attitude: 

"O God, in every temple I see people that seek Thee, 

And in every language, I hear spoken, people praise Thee! 
Polytheism and Islam feel after Thee, 

Each religion says: 'Thou art one, without equal!’ 

If it be a mosque, people murmur the holy prayer, 

And if it be a Christian Church, people ring the bell from love 
to Thee. 

Sometimes I frequent the Christian doister, and sometimes the 
mosque, 

But it is Thou whom I search from temple to temple. 

Thy elects have no dealings with either heresy or orthodoxy; 
For neither of them stands behind the screen of Thy truth. 
Heresy to the heretic, and religion to the orthodox, 

But the dust of the rosepetal belongs to the heart of the perfume- 
seller.” ^ 

It was especially the thesis of Blochmann, the translator of an 
important work of Abü T-Fazl, that the religious evolution of 
Akbar was directed by Mubãrak and his sons. The result was the 
establishment of a new íaith combining the principal features of 
Hinduism with the fireworship of the Parsees. ^ 

Vincent Arthur Smith also accentuated the syncretistic character 
of the Divine Religion by noting that Akbar’s searching mind 
found an imperfect comfort in the adoration of the sun, hre and 
light in imitation of the Parsees, in the respect of the Jains for 
animal life, and in Christian ritual. ® Edward Rehatsek, studying 

^ Translated by H. Blochmann, The Âin I Akbari by Abul Fad 'Aliará, 
iranslaied from the original Persian, Vol. I (Calcutta 1873), p, xxxii. 

^ Ibid., pp. ni-xxxvi. 

“ Akbar the Great Mogul 1542-ie()5 (second edition, Oxford 1919), p. 351. 
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the chronicle of Badâüni, found derivations made by Akbar írom 
nearly all the religions represented in the Mogul Empire. ^ The 
same observation was made by Laurence Binyon in his biography 
oí Akbar. ^ The thesis met with the approval of scholars of the 
history of the religions and philosophical systems of índia, such 
as Grousset, Regamey and Von Glasenapp, who noted moreover 
other similar attempts to create one common religion for Hindus 
and Muslims, ® Titus, in his well-known book on the religious 
history of Islam in índia, adhered to the opinion that Akbar's 
religion was first of all marked by eclecticism: “While it is Islamic 
in externai sense, it is in fact, a complete denial of Islam, for it 
substituted an entirely different ceremonial law, as well as new 
theological doctrines. In the latter the Süíi idea of absorption oí 
the soul into the Divine Being is prominent, while in the íormer 
the Zoroastrian contribution is quite apparent in the central 
position occupied by the worship of the sacred fire, which was 
made over to the charge of Abü ’1 Fa^l, the high-priest, who was 
instructed to take care that it was never extinguished." ^ 

A third category oí those authors who defend Akbar’s apostasy 
írom Islam indicates a particular religion that should have been 
embraced by the Emperor. In former times there were people, 
among them Jains and Christians, who believed that Akbar died 
as one of theirs. ® In more recent times it was defended that Akbar 

^ The Empem A'khav's Repudiation of Esllàm anã Profession of his own 
Religion, calM the '^Tovohhyd Elahy Akbar shahy" or "Akbar Shah's Divine 
Momtheism" Consisiing of passages from the Muntakhab aUTawárikh of 
Abd al-Qádir bin-i-malúk shah al-BaUoni (Bombay 1866). 

^ Akbar (London 1932), pp. 92-131. 

® René Grousset, LTnãe (Paris 1949), pp. 132-133; Constantin Regamey, 
"Die Religionen Indiens”, in Christus mâ die Religionen der Erãe, Handbwh 
der Religionsgeschichie, herausgegeben von Eram Kônig, III. Band (Freiburg 
i. Br. 1951) p. 199; Helmuth von Glasenapp, Die Religionen Indiens (Stutt- 
gart 1956), p. 340 ] Id., Die Philosophie der Inder, p. 85. 

^ Indian Islam, p. 160. 

® With regard to the Jains : "But the Jain holy men undoiibtedly gave 
Akbar prolonged instruction for years, which largely influenced his actions; 
and they secured his assent to their doctrines so far that he was reputed 
to have been converted to Jainism.” (Smith, "The Jain Teachers of Ak¬ 
bar”, p, 267, cf. supra, p. 52, note 2). About the year 1670 it was commonly 
held in Bijápur that Akbar had died in the Christian Faith, as observed by 
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was chiefly inclined to the religion oí the Parsees and even that 
he was a theosopher. ^ 

A second group of authors adheres to the opinion that Akbar 
always remained a Muslira. This thesis was prepared by a 
new interpretation of the so-called Iníallibility Decree, given by 
F. W. Buckler in 1926, According to him it was a political and not 
a religious object that Akbar had in view by promulgating this 
decree as it made him independent of the Ottoman Sultan and 
oí the supervision of the Persian Ulemas. The decree did not entitle 
Akbar to settle doctrinal controversial questions between the 
Sunnis and the Shiites for Akbar’s policy towards the two great 
sects of Islam had been definitely non-committal. ^ 

From Buckler’s interpretation it follows that Akbar did not 
intend to place himself outside of Islam by means of the pro- 
mulgation of the Iníallibility Decree. After the publication of this 
new opinion some Indian authors tried to expiam the íoundation 
oí the Divine Religion in the same way. In 1929 Husain wrote that 
the new religion was based on the principies of Sufism and that 
the undeniable influence of Hinduism and Zoroastrianism upon it 
only meant an indianization oí Islam. ® Sharma published in 1937 
two articles on Akbar’s religious policy, which were reprinted 
in 1940 and alsó contained in summarized íorm in his book on the 
Mogul Government in 1951. This author rejects the thesis that 
Akbar was an apostate from Islam, for he asserts that the Dm4 
Ilãhi was a political order, the members of which had to defend 
the Emperor against any sort oí attack by fanatics. Akbar remained 
a Muslim and did not persecute Islam, although the orthodox 
leaders of that religion might think so; he only quashed their 

Madagan, op. cii,, p. 65. K. Datta, moreover, remarked: "He patiently 
attended to the arguments oí the exponents of each faith, and went so far 
in relation to each religion that difíerent people had reasonable grounds for 
affirming him to be a Zoroastrian, a Hindu, a Jaina, or a Christian.” ("Abbar 
the Great”, in Majumdar, op. cii., pp. 458-459.) 

1 Hirananda Sastri, "Akbar as a Sun-Worshipper”, IHQ, 9 (1933) pp. 137- 
140: R. Krishnamurti, "Akbar’s Philosophy oí Life”, IHQ, 20 (1944) 
pp. 53-58. 

* "A New Interpretation of Akbar’s Iníallibility’ Decree oí 1579”, JRAS 
(1924) pp. 591-608. 

> Vinde Mystique au Moyen Age, pp. 151-172. 



58 THE GENERAL EELIGIOUS SITÜATION IN THE MOGUL EMPIRE 

predominant position in the afíairs of the State. Sharma considers 
the whole affair as a political one: “He emancipated the State from 
its thraldom to Muslim theologians in order to create a coramon 
citizenship in índia.” ^ 

More or less the same ideas concerning the religion oí Akbar 
were defended by Roychoudhury in his study of the Divine Religion 
published in 194Í. According to him, the Infallibility Decree was 
only a political question and the Din-i llahl, a Sufi Order "with 
its own formula in which all the principies enunciated are to be 
íound in the Quran and in the practices in the contemporary Sufi 
orders.”® Also Datta defended the thesis that the Infallibility 
Decree was a political means to check the undue influence of the 
Ulemas and that Alíbar never renounced Islam nor denied the 
authority of the Koran. The same author admits, on the other 
hand, the eclectic mind of Akbar: “His ideal was a grand synthesis 
of all that he considered to be the best in different religions — an 
ideal essentially national, for which he is justly entitled to the 
gratitude of posterity.” ® 

We may conclude that the main opposition among the authors 
exists in an aífirmative or negative answer to the question: did 
Akbar really abandon Islam ? The difíerence of opinion concerning 
the kind of religion founded by Akbar according to the first group 
oí scholars is not proíound as the supporters of Akbar’s rationalism 
mention his eclectic mind as well and as those who accentuate the 
Emperor’s eclecticism wül not deny his rationalism. It may there- 
fore be stated that, up to 1926, there was a certain agreement that 
Akbar, by founding the Dín-i IlâM, apostatized from Islam and 
that the new religion was an eclectic or rationalistic creed. 

What, however, did give rise to the opinion that Alçbar remained 
a Muslim ? It was a dissentient appreciation of some Indian and 

1 "Akbar’s Religious Policy", IHQ, 13 (1937) pp. 302-322 and 448-481 ; 
The Religious Policy of the Mughal Empems (Calcutta 1940), pp. 15-70; 
Mughal Government anã Administration, pp. 159-176. The quotation is from 
the last work, p. 176. 

“ Op. cit., p. 306; "Akbar in the light of the Din-i-Ilahi", in Pmeedings 
of the Indian History Congress, third session Calcutta 1939 (Calcutta 1940), 
pp. 1073-1097. 

° Op, cit., p. 460. 
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Jesuit authorities living in the time of Akbar or shortly afterwards. 
Badãüni, the orthodox Muslim chronicler of Akbar, who in his 
Work Muniafúãhu ’t-tawãn^ impeached Akbar for apostasy from 
Islam, should have been incapable of understanding the innovations 
introduced by Akbar. In the Dabistãn, a book written some íifty 
years after the death of Akbar and ascribed to Muhsin Fãni, a 
survey oí the religions of índia is given; distinct chapters of it are 
devoted to the Din-i llãU and to the religion of Mohammed but 
according to the new opinion this can not be an indication of a real 
distinction between them as the Sufis also are treated of in a 
separate chapter. The Jesuit authorities referred to in this con- 
nection are Monserrate, a member of the first Mogul Mission and 
the author of the MongoUcae Le^ationis Commentarius, somè letters 
of Pinheiro published by Peruschi in 1597, and the book of Bartoli 
on the life of Rudolf Aquaviva, the leader of the first Mogul 
Mission. ^ The argument is always repeated in this connection that 
the Jesuit authorities do not write that Akbar abandonned Islam, 
or — if they state that Akbar had ceased to be a Muslim — that 
they were influenced by their desire to see him admitted into their 
Church. ^ 

It is not our task to uphold the authority of Badãüni and the 
author oí the Dabistãn. We will only recall that great scholars, 
like Goldziher, agree with Badãiini in stating that Akbar's inno¬ 
vations were really an apostasy from Islam. And the fact that the 
Dabistãn treats of the Divine Religion as a new religion, founded 

^ Monserrate’s work was edited by Hosten, "Jesuit Letters and allied 
Papers on Mogor, Tibet, Bengal and Burma, Part I: MongoUcae Legaiionis 
Commenimus, or First Jesuit Mission to Akbar, by Father Antony Mon¬ 
serrate, S. J.'', MASB, 3 (1910-1914) pp, 513-704. English translation by 
J. S. Hoyland and S. N. Banerjee, The Commentary of Father Monserrate, S. J. 
on his Journey to the Coiirt of Akbar (London 1922). For the letters of 
Pinheiro — as they were known to the authors who studied Akbar’s religion 
— cf. Peruschi, Informatione Del Regno, Et Stato Del Gran Re Di Mogor. 
The book of Daniello Bartoli, S, J, is entitled: Missione al Gran Mogor dei 
P. Riãolfo Aquaviva delia Compagnia di Giesu. Sm Vita et Morte e ãaltri 
i quattro Compagni uccisi in oiio delia Fede in Salsete di Goa (Roma 1663); 

[ the book was many times reprinted, the last time in Milano, 1945. 

I “ Sharma, Mughal Government and Administration, p. 173, and Roy- 

; choudhury, op. cit., p. xxxi. 
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one thousand years aíter that of Mohammed, prevenis us from 
concluding that the author of th.e Dabistãn brought Akbar’s religion 
to a levei with the sects of the Sufis. ^ 

We must, on the contrary, go into the question of whether the 
Jesiiit authorities denied Akbar’s renouncement of Islam and 
whether they were infiuenced by subjective desires. That Mon- 
serrate did not tell his readers that Akbar abandonned Islam, is 
no wonder, for he finished his diary before the promnlgation of the 
Dln-i Mâhí. That the Jesuits wrote about Akbar’s apostasy by 
reason of their desire to convert him to Catholicism, is beyond 
all truth, as, for example, Father Cristóbal de Vega, a member of 
the second Mogul Mission, informs us that the Fathers of that 
mission went back to Goa so suddenly because Akbar’s new religion 
prevented the Einperor’s conversion to Catholicism. ^ But let us 
restrict ourselves to the information given by Xavier. It íurnishes us 
with new material and it is all the more valuable as the Father lived 
with Akbar from day to day during the last eleven years of his reign. 

The first mention of Akbar's religious ideas occurs in Xavier’s 
letter of September 8,1596, the second year of the Father’s stay 
in the Mogul Mission. He there gives us lengthy considerations 
concerning the veneration of Akbar by the "Darsânis”, a group 
of devotees founded by some Muslims who carne from Pérsia less 
than twenty years before. Some of these men considered Akbar 
as a prophet and others as God himself. One of them, asked by 
Xavier, said that Jesus was God and that his soul passed successively 
into Mohammed, 'Ali and Akbar and that this was the reason why 
Akbar was God. Another thought that Akbar was the prophet who 
had to come into the world one thousand years after Mohammed 
according to the traditions of the Muslims. Some others were 
firmly convinced that Akbar was a godhead in the shape of a man 
and that he was born from a mother without a father. Xavier adds 
that he does not know the standpoint of Akbar himself in this 
matter, but that he will inform the reader of his letter after a 

1 Supra, p. 54, and infra, pp. 65-66. 

“ Antographed letter of December 2, 1593, witten from Chaul to the 
General Aquaviva, ARSI, Goa 14, íols, 127-127^• an incomplete copy is 
íound in ARSI, Goa 47, íols. 416-417^. Cf. Camps, ün UnpuUished Leiter 
of Faiher Chrisfoval ãe Vega, S.J., p, 17. 


longer stay in the Mogul Empire. He was, however, sure of the 
Emperor’s apostasy from Islam and of his conversion to heathenism. 
He indicates more precisely Zoroastrianism as the kind of paganism 
adhered to by Akbar. His Majesty adored the sun after he had 
been informed of this old Persian practise and he used to say prayers 
several times a day. Akbar’s secretary and guide — Abü 1-Fazl — 
was charged with a special ceremony but Xavier was not yet certain 
of its details (this must be an allusion to the sacred fire). There 
were, moreover, special feast-days: the Sunday, the day of the 
month on which the sun entered into a new constellation, and New 
Year’s Day or Nmm, celebrated on the day of March when the 
sun entered into the sign of Aries. The eating of meat was forbidden 
on these days. Xavier also observed that Akbar held intercourse 
with Brahmans, Jains and Yogis, that he had married wives of all 
kinds of heathens, and that the Christians — especially their 
images — were loved by him. ^ 

A year later, in 1597, Xavier gave a new survey of the religious 
situation, With regard to the Emperor, he remarked his generosity 
in aid of the poor Christians and the liberty of worship and 
conversion granted by him. Yet, he had no hope of converting 
Akbar himself for the favours were merely a^ means in order to 
be on good terms with the Viceroy and the Portuguese at Goa. 
He finally complained of not being allowed to talk seriously with 
Akbar about religious matters. ® 

The same statement occurs in Xavier’s letter of August 26,1598, 
wherein the Father wrote that he talked to Akbar of the necessity 
of being baptized and embracing the law of Jesus. The Emperor 
paid dose attention to the explanation of the liíe of Christ, but 
he listened to it as to a story. One moment he was on familiar 
terms with the missionaries, honoured them and gave an impression 
of being one of theirs and the next, he gave them up to oblivion 
and simulated not to know them. In that manner he treated all 
the representatives of religious, and at the same time permitted 
them to profess their religion with full liberty, The Muslims, 


1 ARSI, Goa 461, íols. 25-30. 

® Letter of August 18,1597, ARSI, Goa 14, M. 344'^. 
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however, were fearful in the presence oí Akbar and treated hira 
as the one and only prophet, ^ 

In Í599 Xavier held a private conversation with Alíbar and 
asked by order of the Provincial why he did not listen to the 
missionaries. Akbar answered: "I shall speak to you and listen to 
you in private. When the Muslims were the rulers, did anyone dare 
to say that Christ was God ? They put him at once to death, Now 
everything is safe.” ® It is very interesting to read that Akbar made 
a distinction between the Muslims and himself. 

Important Information can be íoiind in Xavier’s work, the 
Fuente de Vida, which bears the date of 1600. One of the three 
interlocutors in that work is a heathen Philosopher, a thinly-veiled 
personihcation of Akbar himself. The arguments of this Philosopher 
give the impression that Akbar was a rationalist. When, for example, 
the discussion is aboiit the question of whether several religions 
could be true, the Philosopher’s answer is affirmative: as many 
roads and gates conduct to one city, Lahore, so many religions 
lead to salvation and the best example of this is to be found in 
the empire of Akbar, where Muslims, Christians and heathens serve 
the Lord according to their own laws. Elsewhere, the Philosopher 
declares that mankind does not need prophets for reason is a 
reliable guide given by God. He is also perplexed by the variety 
of religions, which all have their own prophets and revealed books, 
and whose adherents are convinced that they follow the only true 
law. It may be stated that especially the íirst book of the Fuente 
de Vida was written by Xavier in order to prove that only one 
religion could be true; and this was precisely a crucial point for 
Akbar. ® 

Aíter the death of Akbar, in October 1605, Father Jerome wrote 
an impressive eulogy in memory of the Emperor. Akbar did not 
die as a Muslim for in his last hours he only pronounced a few 
times the name of God, although the Muslims whispered the name 

1 ARSI, Goa 461, íol, 41; the same observations occur in the letter 
written by Xavier on August 1,1598, ARSI, Goa 461, fols. 35-35v, 

Letter of August 1,1599, contained in Epistola Palm Nicolai Pimentas 
Visitaiofis Societaiis Jesu in Mia Orieniali, Goae VII Kal Jan. in die 
festo S, Thomae Apostoli Indiae Patmi 1599, ARSI, Goa 32, íol. 708^. 

® F, de F., íols. 17, 19, and 40. 
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of Mohammed in his ears. Nor did he die according to the custom 
of the heathens and ~ although he was very well instructed in 
the doctrines of the Christians and had a great veneration for 
Jesus — he never embraced the Christian Faith, as he could not 
believe in ChrisPs miracles and divinity. During his lifetime 
nobody knew what religion he professed, and this uncertainty will 
remain for ever. He favoured all religions but he did not embrace 
a single one. Yet, he was a pious man; he adored the sun, and he 
prayed four times a day. ^ 

The last time Akbar is mentioned in Xavier's letter of Decemher 4, 
1615. Talking about his relations with Akbar, Xavier noted: 

"He died neither as a Muslim nor as a Christian, but in the gentile 
sect which he had embraced.” ^ 

From the foregoing it is evident that, according to Xavier, 
Akbar had renounced Islam and that he had assumed a tolerant 
attitude towards all the religions represented in his empire. Only 
the Muslims met with some difíiculties on the part of the Emperor 
but this can easily be understood by considering that they were 
the best organized power in the State. With regard to the religions 
convictions of Akbar himself, Xavier indicated two characteristics 
of the Emperor's mind: a certain scepticism or rationalism, which 
prevented Akbar from erabracing a religion based upon authority 
and revelation, and a kind of electicism, which manifested itself 
by Akbar’s reverence for the Parsees, Christians, Brahmans and 
Jains. From Xavier’s description it is clear, however, that Akbar 
was mostly iníiuenced by the old Persian religion of Zoroaster; he 
confessed the existence of one God and adored Him under the 
Symbol of the sun. 

Finally, it is remarkable that the observations of Xavier concern- 
ing Akbar’s Divine Religion are rather vague, for one does not get 
the impression of a new religion founded by the Emperor. Former 
Jesuit missionaries at the Mogul Court were more positive in their 

1 Letter oí September 25, 1606, Br. Mus,, Add. MSS 9854, fols, 39-40, 

• Letter published by Alcazar, Cbrono-Historia de la Compafíia de Jesus 
en la Provinda de Toledo, Segunda Parte, pp. 212-214; English translation 
by Hosten, JÂSB, New Series 23 (1927) p, 125. 
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statements with respect to this point. For example, Cristóbal de 
Vega, who stayed with Akbar dnring some months oí the year 
1591, wrote: 

"The haughtiness of this barbarian [sic I] had attained to such a degree 
that he considered himself as a prophet and a legislator saying that 
the period of the law of Mohammed had now come to an end and 
that the world was deprived of a true law and that therefore another 
prophet had to come, who woiüd establish it, and that he was the 
one to do it; and in this manner he behaved himself,.,, It was obvious 
in advance that he called us in order to anthorize the foundation of 
liis new law with the aid of our presence and of other priests of false 
sects whom he had at his Court, and for other purposes, mainly motives 
of self-interest, of honour and fortune.” ^ 

De Vega is sure of a new religion íounded by Akbar, whereas Xavier 
talks in a general way of a gentile sect adhered to by Akbar. This 
difference mnst probably be explained by the fact that Xavier 
arrived at the Mogul Court some years later than De Vega. It is 
quite possible that during this interval the Divine Religion — which 
never achieved a great success — had lost much of its importance, 
and that Xavier therefore did not become acquainted with it, 

A comparison of Xavier’s description of Akbar's religious con- 
viction with the opinions of Badãüni, Abü ’1-Fazl and the author 
of the DaUstân is particularly interesting. They agree with each 
other on Akbar’s apostasy from Islam and on his rationalistic- 
eclectic mind. Some quotations from the Dahistãn may be referred 
to here because of the high valiie generally set on this work. The 
author shows that he is very well informed about the other 
religions in índia, which gives his description of Akbar’s religion 
a special value, and, moreover, he must be considered as an 
impartial witness, since he wrote his book some fifty years after 
Akbar’s death, which terminated the Divine Religion. 

^ Cf. the letter mentioned on p. 60, note 2, and Camps, op. cit., p, 10. Xavier 
indirectly referred to the Divine Religion in his letters oif August 1, and 26, 
1598, by writing that Prince Salim was not satisfied with the religion of 
his father, cf. ARSI, Goa 461, fols. and 41''. Pinheiro wrote that Akbar 
had fonnded a new sect ~ by which he understood a new religion as he 
equally applied this expression to Islam and Christianity, cf, Peruschi, 
op. cit,, p. 69. 
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The foundation of the Din4 Mí is clearly Mcated in the 

A. D. 1579), the Empem Ahbar was ordered (by Heaven) to fix 
the sentcnce There is but one God, and Akbar is his Khalifah', 
0 be nsed. If the people really wished it, they might adopt this 
faath md te Majesty dedared, that this religion ought to be 
estabhshed by cho.ce, and not by violence, tn this manner, a 
number of men, who were more pions and wise than those of their 
times, chose this creed according to their conscience." 

There is no doubt for the author oí the Dahistãn that Akbar 
abandonned Islam: "The Emperor further said, that one thousand 
years have elapsed smce the beginning oí Mohammed's mission, and 
that this was the extent of the duration oí this religion, now arrived 
at its term." "On account of hearing so many disputes of the learned 
m the imdst of the miiltitude, the custom of reading the comments 
on the Koran and the science of religion and law, were laid aside 
and in their place astronomy, physic, arithmetic, mysticism, poetrv' 
and chronology became current." 

With regard to iníluences from Hinduism and Parsism we find 
the íollowing statements: "His Majesty, Akbar, as he was ordered 
by God, used to read prayers, containing the praise of the sun, 
in Persian, Hindi, Turkish, and Arabic languages, among which 
all was one prayer which is proper to the Hindus, and which they 
smg at mídmght and at sun-rise." "In like manner, the fire^ 
worshippers, who had come from the town of Nóusarí, situated in 
the district oí Gujerát, asserted the truth of the religion of Zoro- 
aster, and the great reverence and worship due to fire." "The inter- 
diction of slaying cows was confirmed." "Akbar mixed the best and 
the purest part of every religion for the formation of his own faith”. 

Akbar s rationalism appears from the following quotation : "It 
was further ordained, that the Ilahian may not apply to any other 
Science of the Arabs but to astronomy, arithmetic, physic, and 
philosophy, and not spend their life-time in the pursuit of what is 
not reasonable." 

About the tolerant attitude of Akbar towards all religions, we 
read: "Every person is perraitted to profess whatever religion he 
chooses, and to pass, whenever he likes, from one religion to 
another... Finally, the erection of a temple of idols, oí a church. 
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of a fire-temple, oí a sepulchral vault, ought not to be impeded, 
nor the building oí a mosque íor the Muselmans/’ ^ 

It may be concluded that tbere exists a surprising agreement about 
Akbar’s religious ideas between Xavier, the author oí the DaUstãn 
and other Indian authorities oí the sixteenth and seventeenth cen- 
turies. It is evident, moreover, that Xavier’s obserVations confirm 
the opiniou oí those modern authors, who deíend Akbar s apostasy 
írom Islam. The same observations prove that the adherents oí 
Akbar’s rationalism or eclecticism are equally right, íor both points 
oí view can be found in Akbar’s complex and mysterious mentaUty, 
The result oí our research into the religion professed by Akbar 
is oí consequence íor the understanding of Xavier’s attitude towards 
Islam. The astonishing tolerance practised by Akbar with respect 
to the religions of his subjects, and the attempt at expressing his 
own religious convictions according to the variety of religions 
represented in his empire, were some oí the most favourable 
circumstances which made possible the apostleship oí the members 
oí the third Mogul Mission. They explain why Xavkr and his 
companions could preach the Gospel in the chief cities of the 
empire, Lahore and Agra, where Islam was a real force. As we 
shall describe further on in this chapter, even during the reign 
of Akbar the Muslims filled the most important posts in the 
government of the State. They were, of course, zealous íor the 
cause of Mohammed, and many times they tried to hinder the 
missionary activity of the Jesuit Fathers. But an appeal to Akbar 
or a reminder of the liberty of preaching, granted by the Emperor, 
were suf&cient to quiet minds. The favourable attitude of Akbar 
also explains why the Fathers could so openly treat the great 
points oí difference between Islam and Christianity, such as the 
divinity of Jesus Christ and the Holy Trinity. The public pro- 
cessions on Maundy Thursday and Easter Sunday, íor example, 
and the Christian funerais were able to take place only thanks to 
the tolerance introduced by the Emperor. We have to remember 
this when studying Xavier’s missionary activity. 

1 For the value of the Dabistm, cf. Rieu, Catalogue of the Persian 
Manusenpts in the British Museum, Vol. I, p. 141f>. The quotations are 
írom D. Shea and Anth. Troyer, The Dabistan, or School of Manners, Vol. II 
(Paris 1843), pp. 85-105. 


THE GENERAL RELIGIOUS SITUATION IN THE MOGUL EMPIRE 67 


B. The Religion of the Emperor Jahàngir 

Prince Salim, who, in 1605, succeeded to the throne oí Akbar 
at the age oí thirty-six and assumed the title of Nüru ’d-dm 
Muhammad Jahãngir Pãdshãh ^ãzi, continued the religious 
tolerance introduced by his father. ^ Yet, a certain number of 
incidental cases showed some decline. The fiíth Guru of the Sildis 
Arjun, was sentencedto death and all his property was coníiscated 
by the Emperor. The immediate occasion of the Guru's tragic death 
was a pohtical offence, namely the assistance rendered to the rebel 
prmce Khusrav, but Jahãngir’s own memoirs, the Tüzuk-i Jahãn- 
gin, prove that Jahàngir thought oí crushing the Sikhs long before 
Guru Arjun carne into contact with j^usrav. The execution of 
Guru Arjun was a clear instance of religious intolerance and led 
to the transformation of Sikhism into a military community. ^ The 
Jains also met with some difbculties during the reign of Jahãngir: 
“The Jains offended him because Man Singh Suri, leader of a sect 
among them, had advised Raja Singh of Bikaner to support 
Khusru against Jahangir. He expelled all the Jains from the 
imperial territories in 1617." ^ It seems, however, that the matter 
was soon settled. ^ About 1614 it was the Christians and the Jesuit 
missionaries who passed through a time of persecution by reason 
of the war between the Moguls and the Portuguese. Moreover, 
several measures, such as the granting of stipends to Muslim 
converts and the attempt to stop the conversion of Muslim women 
to Hinduism, prove that Jahãngir sometimes favoured the íollowers 
of the Prophet. ® 

These events clearly show how the principie of religious tolerance 
— the force of the Mogul government — was weakened under 

1 M. L. Roy Choudhury Sastri, “The Status of Dhimmis in Muslim 
States, with special reíerence to Mughal índia”, The Journal of the Greaier 
índia Socieiy, 12 (Calcutta 1945) pp. 18-48. 

* AnilChandraBanerjee, "Jahangiris Relations with the Sikhs” IHO 21 

(1945) pp. 135-136. ^ 

* Shaima, op, cU., p. 177. 

‘ K. P, Mitra, "Jahangir’s Relations with the Jains”, IHQ 21 
pp. 44-48. xV J 

« Sharma, op, cü„ p. 176. 
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Jahãngir. This fact, of course, gave rise to divergent opinions on 
the religion professed by the Emperor himself. They must be 
suramed up briefly at this point. 

The author of the fourth volume oí the Cambridge History of 
índia and Dunbar agreed in stating that Jahãngir lacked Akbar's 
insatiable spirit of inquiry, that religion did not vitally interest 
him and that his devotion to Islam was only ontwardly orthodox 
and largely a matter of secular policy. ^ Prasad, in his biography 
of Jahãngir, wrote that on his accession to the throne the Emperor 
was constrained by a section of his supporters to uphold Islam for 
a few months but that — with a íew exceptions — his religious 
policy was one of complete toleration, ^ 

Kalikinkar Datta gave a more positive answer to the question 
of Jahãn^r’s religion; "His attitude towards religion was not so 
rational as that of his íather, but he was not an eclectic or a 
Christian at heart. With a sincere belief in God, he did not reraain 
satisfied with mere dogmas of any particular creed but was a deist. 
He loved to converse with Hindu or Muslim saints, and Christian 
preachers, and valued religious pictures, notably of Christians, but 
he did not accept the practices or rites of the Hindus, the 
Zoroastrians or the Christians." ® 

Finally, Sharma judged as follows: “Jahãngir, like Akbar, had 
been accused of being a non-Muslim. Some contemporary Christian 
writers hail him as a Christian,. others call him a Hindu, while one 
makes him the founder of a new faith of his own. Rafi-ud-Din 
writing in the far ofí Deccan declared him to be a follower of the 
Din-i-Ilahi. An impartial study of all evidence now available leaves 
us in no doubt that Jahãngir was a Muslim, very often acting as 
'protector of the true faith’. His personal shortcomings apart, therc 
is no truthworthy evidence to bear out the fantastic suggestion 
that Jahãngir either left Islam or intended ever to leave it.” ^ 

As agreement by no means exists among authors with respect 
to the religious convictions of Jahãngir, the authority of Xavier, 

^ The Cmbridge History of índia, Vol. IV, pp. 182-216 ; Dunbar, op, cU„ 
p. 238. 

® History of Jahangir, p. 444. 

* "Jahãngir and Shãh Jahân", in Majumdar, op. cit,, p. 470. 

* Op. cit., p. 178. 
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who passed some twenty years with the Emperor, can throw 
some light upon this matter. In his letters there are several 
references to our subject. Long before Jahãngir’s accession to the 
throne, Xavier was already interested in the religious evolution of 
the future ruler. In 1598 he wrote to the Father General that only 
one thing held out a little hope: the attitude of Prince Salim. 
During the last six months the Prince had three times or more 
confided to him that he was satisfied neither with the law of 
Mohammed nor with the religion oí his father nor with that of 
the Gentiles. He was only content with the religion of Jesus Christ 
and would be baptized in secret. After that "he entered into a 
calm", and for two months he simulated not to know the Fathers. 
When this was past, he again changed his mind, and on the 
occasion of the presentation of some religious pictures he asked 
many things about the Christian Faith. Xavier then adds that 
raonogamy was a difficult point for the Prince, who was now thirty 
years old and had married many wives. Xavier did, however, not 
count upon a speedy conversion of Salim, for — as he wrote — the 
favourable moments of Grand Seignors resemble gusts of winds. ^ 
In the next years we repeatedly find in Xavier’s letters similar 
statements: Prince Salim was very interested in the Christian doc- 
trines, he mahiíested an almost embarrassing desire for Christian 
pictures, and he showed an exceptional great reverence for Jesus 
Christ and the Holy Virgin. The hope oí the Jesuits rose steadily. ® 

Then came the day of Akbar’s death; expectation ran to the 
limit, Xavier, who had believed that Salim’s accession to the 
throne would be "the rederaption of Israel", and lead many to 
embrace the Christian Faith, was, however, disappointed. Jahãngir 
had sworn an oath to the Muslims to uphold the law oí Mohammed, 
and being anxious at the commencement of his reign to secure their 
good will; he gave orders for the cleansing of the mosques and 
restored the fasts and prayers oí the Muslims. Of the Fathers he 
took no more notice than if he had never seen them before. Soon, 
however, the situation changed for the better. The Emperor sent 

’ Letters oí August 1, and 26,1598, ARSI, Goa 4GI, íols. 35^-36, and 41 v. 

® letters oí September 16, 1603, ARSI, Goa 461, íols. 52^-53, and of 
October 21, 1603, ARSI, Goa 461, íol. 56. 
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for the Fathers and received them in an inner apartment to which 
very íew were admitted. He asked about the church, saying that 
he would come and see it, and that the Fathers must let him 
know when there was to be a religious festival. He also asked for 
a Persian translation of the Gospels. At the same time Xavier 
observed that Jahãngir began to show himself much less of a 
Muslim than at first and that the Muslims refused to consider him 
as one of theirs, Jahãngir declared it was his intention to follow 
in his father’s íootsteps and coníirmed his words by means of a 
decree forbidding the eating of flesh on certain days. ^ Dnring the 
íollowing years his favourable attitude towards Christianity became 
more and more evident: he took part in Xavier’s discussions with 
the Muslim theologians and decorated his palace with Christian 
pictures to such an extent that it seemed more to be a court 
of a Christian Emperor than of a Muslim. Moreover, he ordered or 
allowed three sons of his deceased brother to be baptized and 
encouraged them to attend the ceremonies in the church of the 
Jesuit Fathers. But, in 1613, he again changed his mind, and 
corapelled the Princes to apostatize. ^ At the end of the same year 
the war between the Moguls and the Portuguese broke out and this 
led to the persecution of the Fathers and the departure of Xavier 
írom the Mogul Mission. But the storm blew over almost as 
suddenly as it has arisen; in 1615 the good relations with the 
Jesuit missionaries were restored and things went on as before. 
Since that year no observations concerning Jahãngir's religious 
ideas can be found in the letters of Xavier, as he had left the 
mission for ever. 

It is striking how skilfully Jahãngir manoeuvred araong the 
Mohammedan, Christian and Hindu religions. According to the 
circumstances the Emperor favoured more one or the other faith, 
and one gets the impression that in matters of religion he acted 
exclusively as a politician. In contrast with his father he did not 
try to connect this political attitude with an attempt at expressing 
his own religious convictions. During his reign tolerance lost íts 
religious basis and became exclusively a matter of policy. Thus 

1 Xavier’s letter of September 25, 1606, Br. Mus., Add. MSS 9854, 
fols. 40V-52. 

^ Supra, pp. 9-12. 
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can be explained its rather frequent violations. The questions, 
whether Jahãngir really abandonned Islam and whether he was 
truly more inclined to Christianity than to some other religion, 
must be judged by this principie. As he was indifíerent to religion, 
we are not allowed to interpret his incidental preferential treatment 
of the Muslims as a sign of belief in Islam. Similarly, his raarks of 
sympathy for Christian pictures and books do not prove that he 
preferred Christianity to other religions because these facts can 
easily be explained by the Emperor’s aesthetic mind and especially 
by his policy towards the Portuguese. We must state, however, 
that before his accession to the throne he seemed to have been 
seriously attracted by the faith of the Christians; the ascetic and 
holy mode of life of Rudolí Aquaviva, the leader of the first Mogul 
Mission, had made a great impression upon him. ^ 

Xavier's opinion, that Jahãngir approached one or another 
religion according to the political circumstance of the moment, 
and that he never embraced a definite creed, is supported by the 
Jesuit missionaries, who continued the mission after Xavier's 
departure in 1615 until the Emperor’s death in 1627. In 1620 Corsi 
wrote that the Emperor had been at variance with the Portuguese 
for several years and that this was the reason why his love for the 
Christian Faith had cooled. ^ During the last years before his 
death the relations of Jahãngir with the Jesuits again became 
friendly and many religious discussions took place. De Castro 
even tells us that when the Emperor suffered a temporary illness 
in 1627, he sent for the Father and bade him to commend him to 
Christ, saying that if he recovered he would become a Christian; 
but that when he was restored to health he contented himself with 
presenting the Father with a fme Calvary carved in amber. ® In 

^ An anonymous document in ARSI, Goa 32, foi. 670, records that about 
the year 1598 Prince Sallm recalled how he had found a whip covered with 
blood in Father Aquaviva's room, and how modestly the Father tried to 
conceal the íact that he had been using it on himself. 

“ Autographed letter of September 28, 1620, from Kashmir to the 
General of the Society Mutio Vitelleschi, ARSI, Goa 461, foi. 98. 

“ Autographed letter of August 15,1627, írom Kashmir to Father Cláudio 
Septalio at Como, ARSI, Goa 46II, íols. 117-118''; published ih Itafian 
and translated into English by Hosten, JASB, New Series 23 (1927) p. 161. 
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another letter of the same year De Castro remark;ed that the 
Emperor liked to hear the discussions of the Fathers and the 
Muslims about the Holy Law, but that, at times, he appeared more 
inclined towards the Christian Faith, and at others, more towards 
that of the Prophet. De Castro adds that he did so out of human 
respect. ^ In 1633 De Castro drew up a report on the history of the 
mission and, arríving at the death of Jahãngir, he noted that 

"the King died to the great ataiction of the Fathers as he did not 
wish what they had desired so many years before; Judicia Dei abyssus 
multa." 2 

The anthority of De Castro, who accompanied the Emperor for so 
many years, gives every ceríainty that Jahãngir was not converted 
to Christianity in his last hours and at the same time it refutes 
the tale of his secret baptism. ® 

The most important conclusion which we can draw from Xavier's 
description of Jahãngir’s religious policy — and from its confir- 
mation by Corsi and De Castro — is that the principie of toleration, 

1 Autographed letter of July 26, 1627, from Kashmír to Father Nufio 
Mascarenas, Assistentof the General atRome.ARSI. Goa 461, fols, 115 - 116 v; 
published in Portuguese and translated into English by Hosten JASB 
New Series 23 (1927) p. 155. 

* Letter of October 8, 1633, from Agra to the Father Rector of the College 
at Tunn, an Italian copy of which is kept in ARSI, Goa 18, fols. 141-142^. 
The quotation is from foi. 141: "Passò alUaltra vita il Rè con grande nro 
cordoglio per no voler qllo che tanti anni fa desideravamo: Judicia Dei 
abyssus multa." 

® Breve ragguagUo sopra le Missione delia Compagnia ãi Giesú delia 
Província Goana nelVInãie Orieniale: appresentaio alVEmnentissima Congre- 
gatione de Propaganda Fide dal Padre Giovanni Maracci, Procurator delia 
detta Provinda, in Aprile delVanno 1649, ARSI, Goa 34II, íol. 38lv; "R 
quale [Prince Dãrâ Shuküh] essendo molto curioso delle nostre scientie e 
molto meglio inclinato che il Padre [the Emperor Shâh Jahãn], si spera che 
per questo mezzo favorirà la Christianità e la nostra compagnia; como la 
favori il Rè Gianghir suo nonno ; che si pense fusse secretamente báttizato 
dal Padre Francesco Corsi Fiorentino grande colonna di quella missione, e 
suo intimo amico. ancor che egli non lo confessasse mai chiaramente per 
paura dei Prencipe adesso regnante [the Emperor Shâh Jahãn], che sempre 
fu molto desaffettionato alia legge di Christo." Cf. the French translation 
of this report, quoted supra, p. 13, note 4; the corresponding text is íound 
on p. 22. See also Maclagan, op. cii„ p. 92. 
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Ahbar s greatest merit, had become a matter of pure secular policy. 
For Ahbar tolerance was an expression of his own religious ideas 
especially of his conviction that all the religions represented in his 
empire were equally true. Jahãngir, on the contrary, did not care 
for this point of view; he favoured or disturbed the religions 
according to the political circumstances. This change was, of 
course, full of consequence for the missionary work of the Jesuit 
Fathers. Although it is true that they sufíered from serious 
difficulties for only a short time, their situation had deteriorated in 
a general way, for they had to adapt themselves to the mentality 
of the Emperor, The political note of their mission became pre- 
dominant which may be seen by the frequent embassies of Pinheiro 
to the Portuguese authorities at Goa. Thus, they depended too 
much on the Emperor, and little by little lost the privilege of a 
free expansion of their religious task. The fact that Jahãngir 
~ in distinction to his successors — did not profess the religion 
of Islam, prevented, however, a too abrupt change in the position 
of the missionaries and the Chrístians. 

C. The Situation of Islam during the Reign of Akbar and Jahãngir 

A short historical survey of Islam in índia is very helpful in 
order to understand the situation of that religion at the end of the 
sixteenth and the beginning of the seventeenth centuries, for the 
rise of the Mogul domination was not the íirst contact between 
Muslims and Indians. Since the beginning of the seventh century 
the Arabs had sent commercial expeditions to the littorals of 
Western índia. About the same time they had also penetrated into 
the north-west borderland. In the next century Sind and the 
Lower Punjab felt into the hands of the Arabs and this led to the 
íirst establishment of Muslim rule in índia. It is noteworthy that 
the Arabs granted a large raeasure of religious íreedom to their 
Hindu subjects. 

This State of affairs changed when, in 1001, Mahmüd, the ruler 
of ^azna, performed his first plundering raid on the Punjab. 
Until his death in 1030 he invaded the Punjab and Central índia 
almost annually and his successors, the Ghaznavid Turks, continued 
, the pillage, Only a small part of the Punjab was annexed by them 

i 



74 THE GENERAL RELÍGIOUS SITUATION IN THE MOGUL EMPIRE 

but the population of the whole of North-Western and Central 
índia suffered írom the massacres, deportation, and desecration 
and destruction of their temples. 

Then, in 1175, a new period of Muslim rule in índia began with 
the conquest of Multãn by Moharamed oí Ghür. When he was 
murdered in 1206, a real Muslim reign, extending from the Indus 
to the Ganges, had been founded. Under his successors, the so- 
called Slave Dynasty and the Kbaljis, the territory was gradually 
extended, so that in the beginning oí the thirteenth century nearly 
the whole of the actual Indian subcontinent depended on their 
authority, In 1320 the power was tahen over by the House of 
Tu^luq, and írom that time the reign began to break up. When 
in 1398 Timiir invaded the Afghan Empire — another name for 
the kingdom founded by Mohammed of Ghür — South índia, 
Deccan and Bengal no longer belonged to the kings of the House oí 
Tu^luq. Also the invasion of Timür was marked by massacres 
and sackings; the number of Hindus killed was enormous. In 1399 
Timür retired from índia and soon after the Tughluq king was 
reinstated but his sovereignty which was only nominal ended 
in 1413. From then on the Sayids and the Lodis continued the rule 
until 1526, the year in which Bãbur, the íirst Mogul Emperor, 
captured Delhi. Besides the kingdom of Delhi, many other former 
parts oí the Afghan Empire remained under the rule of Muslim 
kings; they were successively incorporated into the Mogul Empire. ^ 

Thus, after the arrival of the Arabs, the Ghaznavid Turks and 
the Afghans, the Moguls carne to índia. They carne from Turkestan 
and belonged to a branch oí the Turks who had been ruled by 
Chaghãtai, the second son of Chingiz Khãn, the famous Mongol 
leader. They became Muslims in the fourteenth century and are 
called Moguls in order to distinguish them from the heathen 
íollowers of Chingiz, the Mongols, ^ 

The íirst Mogul Emperor in índia, Bãbur, was a Chaghãtai Turk 
of this kind: on his father’s side he descended from Timür and 
on his mother’s he was connected with Chingiz Mãn. He spent 
only the four last years of his life in índia, establishing an empire 

1 Cf. Majumdar, op. ciL, and Dunbar, op. cit. 

^ Dunbar, op. cit., p. 161. 
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stretching from the Oxus river to the frontier of Bengal and from 
the íoot of the Himãlaya to Gwàlior, Under the reign of his 
successor, Humãyün, the empire was temporarily lost by the 
restoration of Afghan power. In 1554 a new and strong army was 
placed at the disposal of Humãyün and he commenced the 
reconquest of Hindustan by capturing Lahore, Delhi and Agra. 
As he died in 1556, his thirteen years old son, Akbar, had to take 
over the power. Reigning for nearly íiíty years, he became the 
real íounder of the Mogul Empire in political, cultural and religious 
respects. In 1605, the year oí his death, the Indian part of his 
empire incliided the whole country except for the South and some 
regions of the Deccan. His successor, Jahãngir, continued the 
Work of his father although not so brilliantly. ^ 

This short history of Islam in índia explains why the Muslims 
were numerically strong in Sind, the North-Western regions and 
in Bengal. It also makes clear that an important number of them 
carne from abroad. Many Muslims were descendants from the early 
Arab, Turkish and Afghan invaders and especially during the time 
of Akbar an iníluential group of Persians found their way into 
Hindustan. The Persian tongue even became the language of the 
Mogul Court. However, not a few indigenes adopted the íaith of 
the conquerors, although they retained their own customs and 
tenets to a large extent. ^ 

This historical survey also indicates the way in which Islam 
spread in Hindustan. First of all, there was the cultural pre- 
dominance of the Muslims, created by the various rulers. They 
invited to their courts many scholars and artists from Arabia 
and Pérsia. The influence of Muslim missionaries was perhaps still 
more important. Arriving especially from Pérsia, they settled in 
índia and attracted many to the new creed. They were members 
of different Sufi Orders and after their death they were worshipped 
as Saints by both Muslims and Hindus, Another important factor 

^ Cf. the Works referred to supra, p. 74, note 1, and The Cambridge 
History of Mia, Vol. IV. 

* The growth and flourishing oí the Persian language in índia was íully 
described by Muhammad Abdu ’1 Ghani, A History of Persian Language 
and Literature at the Mughal Court with a hrief survey of the growth of Urdu 
language. [Bãbur to Akbar), Vols, I-III (Allahabad 1929-1030). 
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was the fact that Islam did not profess the caste system, so that 
the low castes and the outcastes felt themselves attracted by it. 
Marriages between Hindus and Muslims were also a cause for 
conversion. All this may be called the way of peaceíul penetration ; 
but there also existed another method. Fear of slaughter, slavery 
and destruction sometimes induced Hindus to be converted and at 
times íorced conversions occured. Moreover, mention must be made 
of a apecial poli- and land-tax, imposed by the Arabs and the later 
conquerors on their Hindu subjects. These taxes were originally 
privileges granted to "the people with a scripture”, who in exchange 
for them received protection ; but in índia they were also allowed 
to the Hindu population. It is true that the law was often enforced 
in theory only, and it is certain that Akbar abolished it; yet, during 
the periods of application, it may have been a cause for conversion. ^ 
The Muslim population living in the Mogul Empire, represented 
both religious trends of Islam. The greater part proíessed the 
orthodox faith of the Sunnis, and their doctrines did not difíer 
from those taught by the Sunnis in other parts of the world. ^ A 
minority of the Muslims adhered to the Shiah sect. Most of these 
belonged to “The Twelvers”, a group of Shiahs who allow twelve 
imams and say that the last imam disappeared and will return at 
the end of time. A further branch of the Shiahs, the Ismãhliya, 
was also represented in the Mogul Empire. Several sub-sects of 
this branch could be found in índia; in opposition to “The 
Twelvers” they all acknowledged Mohammed, the son of Ismãll, 
as the seventh imam. It would carry us too far to go into the 
tenets of the different sects of the Shiahs. But two characteristics 
must be recorded, as they throw some light on the religion founded 
by Akbar. In distinction to the Sunnite Islam, which teaches that 
the Muslims can attain truth and certainty by their own efíorts, 
the Shiah doctrine accentuates that this is only possible by the 
intervention of a guide or imam. The imam is believed to be hidden 
until the end of time and then to return as the Mahdi or to be 


^ T. W. Arnold, The Pmching of Islam. A Histoyy of íhe Propagation of 
the Muslim Faith (second edition, London 1913), pp. 254-293; and Titus, 
op, cit„ pp. 15-53. 

** Titus, op. cii, pp. 54-81. 
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represented by persons who succeed each other in a dynastic 
manner. The second characteristic of the Shiah religion is an 
adaptive mind and in índia this led to adjustments with Hinduism. 
Both points — the doctrine of a guide in spiritual matters and a 
certain accommodation to Hinduism — may have influenced Akbar 
in the elaboration of the Divine Monotheism. ^ 

Some more particularities of the Indian Islam have to be 
mentioned. First of all, there is the great iníluence of Sufism. 
Titus observed justly that this “with its warm, mystical yearning 
after union and fellowship with God, nowhere found a more suitable 
soil in which to thrive than in índia, where the very atmosphere 
was charged with a deep religious longing to find God.” ^ The 
Sufic doctrines were applied to the people by religious Orders, of 
which fourteen were recorded by Abii ’1-Fazl. ® Akbar liimself had 
relations with one of them, the Chisti Order, for during his stay 
at Fatehpur Síkri, he used to consult Shaikh Salim Chisti, an 
important personality of that Order. The organisation of these 
Orders may also have influenced Akbar in the foundation of the 
Divine Monotheism. The union with God, pursued by the members 
of the community, can only be obtained by means of the inter- 
mediary of a spiritual guide. He is the leader of the fraternity, and 
is called flr or murshid. Through him and his predecessors the 
individual member has a relationship to the historie founder of the 
Order and finally, through a series of saints, to Allah. The neophyte 
has to go through an initiation before he is allowed to make 
profession and vows. It is striking that several of these elements 
could be found in Akbar’s religion, ^ 

Some other peculiarities of Indian Islam were caused by the 
Hindu environment in which it developed. It is a well-known fact 


^ Ibid., pp, 82-109; Jolm Norman Hollister, The Shi^a of índia (London 
1953), pp. 126-134, and passim. 

2 Titus, op. cii, pp. 112-113, 

® The Ain I Akbari by Abul Fazl 'Allami, translated from the original 
Persian, Vol. III by H. S. Jarrett (Calcutta 1894), pp. 354-357. 

* John A. Subhan, Sufism, its Saints anã Shrines, An Introduction to the 
study of Sufism with speoial reference to índia (Lucknow 1938) pp. 118-376; 
Sen, Medieval Mysticism of índia, pp. 11-24; Husain, op. cii, pp, 135-171; 
and Titus, op, cii, pp. 110-130. 
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that Islam does not accepí caste-diííerences; yet in índia Islam 
could not entirely escape the influence of the Hindu idea oí a 
fouríold social division. It is true that the classification oí the 
foreign Muslims into Saiyids, Shai^s, Moguls and Pathans was 
based mainly on nationality. However the Hindu converts, by 
joining these groups, somehow altered them into social classes. 
Besides these four groups there were low castes and Hindu castes 
with Muslim sections, ^ Another point of contact between Hindus 
and Muslims was the belief in saints and the veneration of their 
shrines and tombs. Although this could be found in every Muslim 
country, it became of particular interest in índia: "Hindus and 
Muslims carne together in the Mughal Court, the Mughal camp 
and the public oíSces. The masses fraternized in the local fairs held 
in various places round some object of local worship or veneration. 
A living saint, the tomb of a dead one, the monument raised to a 
local Sati, or a place said to be connected with some mythological 
hero oí the past íormed a centre oí great attraction.” ^ 

Finally we must now deal with an important matter, the organi- 
zation of the government oí Alíbar and Jahãngir, for a study of 
this subject can reveal to us the real situation and influence of the 
Muslims in the afíairs oí the State. 

The chiei departments of the State were: the Ofíice of the 
Diwãn, the Prime Minister who, being in sole charge of revenues 
and finance, controlled all the other departments; the Military 
Pay and Accounts Office under the Mlr-Balúúl, the Inspector- 
General of the army commanders and their Paymaster; the Imperial 
Household, directed by the ^ãn-i Sãmm, who performed the 
duties of a modern minister for public works, trade, industry and 
agriculture, besides acting as the controller of the royal household j 
the Judiciary under the Qãzi H-Qumi; the Office for Ecclesiasticaí 
Afíairs, Education and Royal Alms, administered by the Sadni 
's-Sudür; and the Censorship of Public Morais under theMu}}tasih. 


It seems that under Akbar and Jahãngir the posts of Chief Qãzi 
and Chief Sady were occupied by the same person. Usually the 
Sddy also held the ofíice of the Grand Mufti, who had to expound 
the law in complicated cases; but under Akbar sometimes there 
was a separate person for each office. 

In 1579-1580 Akbar divided his empire into twelve provinces, 
the number of which rose to fifteen towards the dose of his reign 
and to seventeen during the reign of Jahãngir. The provincial 
government was an exact imitation of the central government. 
Thus, besides the Governor, we find a Diwãn, BaBshi, Qazi and 
Sãdr in the provincial capitais. 

With regard to the division of offices among the Muslims and 
the Hindus, it is generally admitted by the authors that under 
the reign of Akbar and Jahãngir all public appointments were 
open to both groups, and even to Christians. In point oí fact, 
however, the number of Hindus in the public Services was not 
large. Some exceptions are recorded by Sharma: "In 1594 twelve 
finance ministers were appointed in the twelve provinces of the 
empire; eight of them were Hindus. Bhagwan Dass, Man Singh, 
Rai Singh, and Todar Mal served as successíul governors of 
provinces. Todar Mal became Akbar's Finance Minister and highest 
public servant." ^ Jahãngir continued his father’s policy, but on 
account of the assistance rendered by some Hindus to the rebel 
Prince Khusrav he gave preíerence to the Muslims. ^ We may 
conclude that the Muslims held a leading position in the Mogul 
State during the reign oí Akbar and Jahãngir but we must not 
íorget that the religious tolerance oí both emperors asserted its 
influence upon the Muslim members oí the government. 

For the above description of the religious situation of Indian 
Islam we found few points of contact in the letters and works of 
Jerome Xavier. He had, oí course, a knowledge of the distinction 
between the Sunnis and the Shiahs, of some doctrines of the Sufis 


^ E. A. H. Blunt, The Caste System of Northern Mia (London 1931), 
pp. 161 207, J. H. Huttou, Caste in índia, Its Nature, Function, and Orisins 
(Cambridge Wk^),'pussim. 

' Sharma, op cit,, p. 7. Cí. also Aubrey 0'Brien, "The Mohammedan 
Samts of the Western Punjab", The Journal of the Royal Anthropological 
InsUtute of Great Briiain anã Ireland, 41 (London 1911) pp. 509-520. 


1 Oj!). ííf., pp. 165-166. 

* For the whole subject, cf. lUd., pp. 39-55; Ibn Hasan, The Central 
Structure of the Mughal Empire and its Pracíical Working up to the year Wô7 
(London 1936); and K. B. Maulvi Zaíar Hasan, "Qazi, his position and 
duties under the Mughals", in Proceedings of the All-Pakistan History 
Conferenoe, first session held at Karachi (1951), pp. 179-183. 
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and so on, but be did not go into these subjects. ^ On tbe other 
hand, he was very well informed on the life and personality of 
Mohammed, on the Koran and on the tenets and institutions of 
Islam. His attention was attracted by the doctrinal diííerences 
between the Muslims and Chrístians. In his worhs of controversy 
and in his letters Xavier gave a predominant place to Tslam and 
its adherents, especially the Muslim nobles and doctors. In the next 
chapters of our study we shall at more length deal with these 
subjects. 

D. Hinduism and Monotheistic Movements 

The majority of the Mogul population professed Hinduism, for 
in spite of the Muslim domination the Hindu community did not 
coUapse: "Hindus were so well organized in their social and 
religious life under the domination of priests and caste that com- 
paratively little could be effected towards the overthrow of their 
religion. Had they been as well organized in their political affairs, 
and had there been no outcaste group to welcome Islam as a 
release from social bondage, it is safe to say that even a partial 
victory for Islam would not have been so easily won in the land 
of the Hindu.” ^ Thus, the Hindus remained divided into the four 
traditional castes and the group of outcastes. The different rehgious 
trends of Hinduism also lived on. The most important of the 
orthodox Systems was still that of Sankara and the struggle of the 
sects, defending Vishnu or Shiva as the supreme God, went on as 
before. The people continued the worship of the gods of their 
ancestors and the celebration of their festivais. ^ 

Yet, Hinduism was iníiuenced by Islam and this fact is of great 
importance for our study. The contacts of Hinduism and Islam 
gave rise to several reform movements, which taught the funda¬ 
mental equality of all religions and the unity of Godhead, held 
that the dignity of man depended on his actions and not on his 
birth, protested against excessive ritualism, and formalities of 

1 F. á V., fols. 199,84, 252v, 255, 260, and 265^, 

2 Titus, op, cit., pp. 7-8. 

* Von Glasenapp, Die Philosophie ãer Inãer, pp. 84-89. 
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m faith as the means of salvation for one and aU. ‘ Kabir and 

tte words of Powell-Pnce: "Had there been no Nanak or Kabir 
te would have been no Din Ilahi" are tme - we haje to S 
wift these two congenial spHts of the Emperor Akbar.» 

The ongm of these reform movements has to be searched in the 

other. liie cult of Bhakh is very ancient, but it became of meat 
impor ance dnnng the medieval times of Indian history, in ptói- 

ofas^tb! ,v love 

faithful conadence m him as the one and only way to obtain God’s 
grMc and deliverance from the transmigration of souls' “ 

The fest preacher of this doctrine, who must be mentioned by 
ns, was Eamananda (between 1400 and 1470). Bom at Allahãbãd 
he traveüed throngh the holy places of Northern Índia, and 

00^™! eestes 

and even to Muslims. 

tound the same time many other poets and saints, such as 

Valkbha and Chaitanya,propagatedsimflar ideas,bntitwas Kabir 

a disciple of Ramananda, who exercised an enduting infiuence upoií 
his age. The dates of his birth and death are nncertain, but they 
may approximately be fixed as 1440 and 1518, A similar uncertainty 
is attached to his biography, which is obscured by many legends 
It K not evident whether his father was a Hindu or a Muslim but 
all lepnds agree that he was brought up by a Mohammedan weaver 
and his wife. Sitting at the íeet of Rãraãnanda, he joined in the 
theological and philosophical arguments that his master held with 
Brãhmans and Sufis. He did not attempt to íormulate any religious 

Inma (London 1921). 

* J. C. Powell-Price, A History of Mia (London 1955), p. 268. 

J. Goncla, InUiding tot het Mische Hmken (Antwerpen-Nijmegen 1948) 
pp. 263-265, and passim; Diether Lauenstein, Das Emachen der Gottes- 
tnyskh m Indien (München 1943); Thomas Ohm, O.S.B., Die Lieh m 
Gotim dennichtchristlichen Religionen. Die Taisachen der Religionsgeschichte 
mãdie chnsthche Theologie (Krailing vor München 1950), pp. 200-267 
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System oí his own but he only expressed his opinions in short poems. 
He preached the unity of God and the fundamental unity of 
Hindmsm and Islam, as both religions adored the same God: 
"Hindu and Turk were pots of the same clay: Allah and Rãma 
were but different names.” Considering the externai forms of cult 
as the cause of religious distinctions, he tried to abolish these 
formalities. He fiercely attacked the outward signs oí Hinduism, 
above all things the sacred thread, the distinctions of caste and the 
ritual observances of teraple worship. With respect to Islam, he 
denied the validity oí íasts, pilgriraages and daily prayers. The 
positive subjects of his preaching were the unity of God, salvation 
by means of Bhakti devotion and tolerance towards all religions 
and sects. The disciples of Kabir constituted a raonastic Order, 
the Kahir^antMs, which continues to exist in the Province of Uttar 
Pradesh. ^ 

Under the influence of the KalirfantMs, numerous other Hindu- 
Muslim sects carne into existence, which ressembled more and more 
closely Hinduism. The eldest and most important of them was that 
oí the Sikhs, founded by Nãnak Dev in the Punjab. He was born 
in 1469 not far from Lahore and he died in 1538. His doctrine was 
very similar to that of Kabir: monotheism, universal toleration 
and rejection of íormalism and the externai rites of both Hinduism 
and Islam: 

"Religion consisteth not in mere words; 

He who looketh on all men as equal is religious. 

Religion consisteth not in wandering to tombs or places of 
cremation, or sitting in attitudes of conteraplation. 

Religion consisteth not in wandering in foreign countries, or in 
bathing at places oí pilgrimage. 

Abide pure amidst the impurities of the world; thus shalt thou 
íind the way to religion.” 

Nevertheless, Nãnak was much more influenced by Hinduism than 


Kabir; he tolerated the castes and the Bhakti doctrine was one of 
the central points of his teachings, ^ 

A comparison between the religious opinions of Shaikh Mubãrak, 
Abü ’1-Fazl and the Emperor Akbar on the one hand and thosé 
oí Kabir and Nãnak on the other is particularly interesting. Akbar’s 
religious achievement, the foundation oí the Divine Religion, thus 
appears not to have been something like an exceptional case ín the 
fifteenth and sixteenth centuries of Indian history. It was rather 
a consequence of the spirit oí the times: "When the real history 
of mediaeval índia comes to be written, it will be seen that the 
fundamental íact about the fifteenth and sixteenth centuries is the 
energetic spirit of protest against old creed and formula, resulting 
in the religion of direct communion with the Supreme Soul. Then 
it was that the currents of Islamic Sufism and the Hindu Bhakti 
combined into a mighty stream which íertilized old desolate tracts 
and changed the face of the country." 2 The spiritual climate of 
that time asked for a simple and sincere belief in one God, an 
uncomplicated intercourse with Him and the abolition oí caste 
and religious distinctions among mankind. In the pursuit oí this 
ideal Akbar was a child oí his age. Yet, there is some difference 
between the realization of this ideal by Akbar and the other 
reformers. Kabir, Nãnak and also Abü ’1-Fazl taught that there 
was, properly speaking, no fundamental distinction between 
Hinduism and Islam, as both adored the same God, and the externai 
formalities oí both religions had to be abolished. Akbar, on the 
contrary, tried to conciliate Islam, Hinduism and the other religions 
represented in his empire by means of an eclectic amalgamation 
of them. By doing so, he created a religion which was less viable 
than those of Kabir and Nãnak; this may be the reason why the 
KahirpantMs and Sikhism still continue to exist. 

Now and then we find some allusions to the doctrines of Hinduism 
in the letters and works oí Xavier. In the Fuenk de Vida he reíerred 
to the doctrine oí creation according to those Vishnu sects who 


1 Lengthy considerations concerning the teachings of Râmãnanda and 
his followers can be íound in the works oí Husain, op. cü,, pp. 36-102, and 
Sen, op. cü., pp. 70-102. For Kabír's life and poems, cf. Macauliffe, The Sikh 
Religion, Vol. VI, pp. 122-316, and F, E. Keay, KaUr and his FoUowers 
(London 1931). 


.«c luc üi Kjmn mn&üi was lully described by Macauliffe, op. cit., 
Vol. I; the quotation is from this work, p, 60. See also Khuswant Singhi 
The Sikhs (London 1953), and Lajwanti Rama Krishna, Les Sikhs. Origine 
etRéveloppement de la Communautê jusqu'à nos jours {1469-1930) (Paris 1933) 

“ Prasad, op. cit., p. 38. 
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adore Vishnu as the only God and to the theory of the four 
periods of the world and their duration. ^ He amply described the 
ten (i.vãtã.ms (descents) of Vishnu, indicating the names assumed 
by Vishnu in his descents and describing the adventures connected 
with them. ^ He also knew the practices of the Yogis. ® With 
respect to the conversion of the Hindus to Christianity, he remarked 
that the chiei diíhculty was the caste system, as conversion meant 
loss of caste and consequently of livelihood. ^ One gets the im- 
pression that Xavier’s knowledge of Hinduisni was principally 
iníiuenced by contacts and discussions with representatives of 
Vishnu sects, which had developed into a certain kind of mono- 
theism. As has been exposed in the foregoing, these monotheistic 
movements were of great importance in the time of Xavier and 
they all were more or less indifíerent to the existing religions. It 
is, therefore, not impossible that the first book of the Fuôfíts ds 
Vida — wherein Xavier would prove that only one religion can 
be the true one — was written not merely for Akbar, but also for 
the adherents of these movements. 

E. Christianity in the Mogul Empire 

It is not necessary for us to deal with the religion of the Jains 
(called by Xavier Verteas), as they lived far away from the Mogul 
Court in Gujarât, and only sent three delegates to Akbar’s capital. 
Xavier made their acquaintance during his stay in Gujarât on the 
way to Lahore in 1594-1595. ® The infiuence of the Parsee deputies 
to Akbar’s court, and Xavier’s knowledge of their tenets have been 
exposed in the first section of the present chapter. The state of 
Christianity has, however, not yet been treated. In the íollowing 
paragraphs we shall examine whether the Christian community 
was an influential group or not, for the result of this examination 
may throw some light upon the nature of the Mogul Mission. 

1 F, ds V., fols, 76-76''. ^ F. de V., fols. 147''-148''. 

® F. de V., foi. 265''; and the letter of September 8, 1596, ARSI, Goa 461, 
fols. 26-26''. 

‘ Letter of August 18,1597, ARSI, Goa 14, foi. 344''. 

' The name Verteas occurs in Xavier's letter of September 8, 1596, 
ARSI, Goa 461, foi. 30; cf. Maclagan, op, cit., p. 55. 
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The Christians of this mission were divided into three groups i 
the European Christians, the Eastem Christians and the Indian 
converts. 

The European Christians íormed a heterogeneous assemblage of 
Portuguese, Italians, Frenchmen, Englishmen, Dutchmen, Vene- 
tians, Muscovites, Poles, and so on. ^ Most of them were merchants 
or adventurers, and did not settle down. The majority of them 
were of Portuguese origin and several of them took up their 
residence at Agra or Lahore, as may be seen from the yearly 
mentions oí baptisms, which most often included Portuguese 
infants, ® We learn but little about the social status of these 
European Christians but an anonymous document, dating from the 
time of Xavier’s stay in the Mogul Empire, informs us that many 
Christians came to the court with the intention of becoming 
Muslim in order to enrich themselves and be honoured. ® The 
Fathers tried to keep them from their evil purposes by providing 
economic help and in many cases they were successful. Other 
Christians who had become renegades were reconverted by the 
Fathers, as seven white captains captured by Akbar at Asirgarh. 
There was also a certain number of Christian slaves who, after 
being released by the intervention of the Fathers, were sent to 
Goa. ^ Sometimes, the Fathers met with serious dif&culties with 
the European Christians. It was a Portuguese who about the year 
1603 fomented a movement against the Fathers in the Agra con- 
gregation, and a few years later two Europeans went so far as to 
threathen to pervert all the Father’s congregations and cause them 

1 Os exercidos, fols. 83 and 84; Enfomação pera N, P, G., ARSI, Goa 461, 
íol. 87. Both documents date from about 1614 as some events of that year 
are mentioned by them. 

“ Letter of Father Antonio Machado, written on August 24, 1602, to 
Brother Diego Guerreiro, and contained in Father Sebastianus Gonzalez, 
Annm ãa Provinda de Goa do anno de 1602, Goa, November 30, 1602, 
ARSI, Goa 331, íol. 78. Xavier's letter of September 6, 1604, Br. Mus., 
Add. MSS 9854, íol, 16^. 

® Os exercidos, foi. 83. 

‘ Cf. Xavier’s description of the siege and conquest of the fort of Asirgarh, 
preserved by Guerreiro, Relaçam AnnmlDas Cousas Que Fimam Os Padres 
ãa Companhia de lesus na índia et Japão nos Annos de 600 et 601, pp. 7-10; 
and Maclagan, op. dt., pp. 270-271. 
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to renounce Christianity. ^ We may conclude tliat the European 
element in th,e Mogul Mission was not a very great support for the 
missionary work, and that it was not always a credit to the 
Christian religion. 

Among the Eastern Christians the Armenians held first place 
and they could be found in nearly all the towns of Mogul índia. 
They were an enterprising race, mainly engaged in trade, but 
found also in possession of land and of posts under the Government. 
There were also Greeks, Chaldeans, Syrians and Nestorians. ^ As 
they did not recognize the Pope of Rome and differed from the 
Roraan Catholic Church in other points as well, it is interesting 
to study the attitude adopted by the Jesuit Fathers towards 
them. As early as 1597, Xavier wrote to the General that he 
admitted the Eastern Christians into the church at Lahore because 
the Muslims would otherwise be scandalized, but that at the same 
time he asked what line of conduct was adopted at Rome, and 
whether there were dispensations in this matter, or if it was 
permitted to allow them to take part. ® We do not know the answer 
of the General, but this much is certain, that the Fathers always 
considered it as a part of their charge to look after the Eastern 
Christians, whether Catholics or not. Maclagan brings these ex- 
amples: “In a letter written by Father Jerome Xavier in 1604 
we hear of an Armenian landholder near Agra who died suddenly 
'without so much time as to cry: Jesus 1’, and how, on learning 
of his death, the Father forthwith set out to comfort his relations 
and help in settling his affairs. When the poor Armenians in Lahore 
were threathened by the Viceroy in 1604 for making wine, Father 
Pinheiro intervened and induced them to desist from this calling. 
When an Armenian in the same city was condemned to lose his 
arm for having committed a murder and declined to escape the 
penalty by recanting his faith, the Fathers tended him in prison 
and provided for his family." ^ The Fathers paid special attention 
to the conversion of the Armenians to the Catholic Church. “Among 

1 Ibid., p. 269. 

^ Os mmcios, íols. 83 and 84; Enfomação pera N. P, G,, ARSI, Goa 461, 
íol. 87. Maclagan, op, cit., p. 271. 

® Letter of Augnst 18, 1597, ARSI, Goa 14, foi. 344'', 

í Op. dl, p. 272. 
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the converts so made there were several men of remarkable per- 
sonality. One of them, for instance, an Armenian called Isaac, 
accompanied the Jesuit Brother Goes from Lahore on his long and 
adventurous journey to Cathay in 1603 and adhered to him with 
great heroism until he died. Another, a rich and pious Armenian 
called Khwãja Martinus or Martyros, travelled from índia to Rome 
and evidently considered himself to be one of the Father’s con- 
gregation, insomuch that he desired Father Xavier to compose the 
inscription for his tomb in the Catholic cemetery at Agra, Another 
and still more remarkable convert was Mirzá Zülqarnain, who held 
high official appointments under Jahãngir and Shãh Jahãn and 
not only helped the Jesuits in every possible way, but himself 
also coníormed very completely to the Catholic ideal of a devote 
liíe.” ^ In 1602 two sons of a Georgian Christian were baptized; 
their father, called Manuchihr Beg, was an ambassador from the 
Shah of Pérsia. ^ There were, of course, periodical frictions between 
the Eastern Christians and the Fathers, but the Jesuits nevertheless 
continued to act as protectors of those Christians, In the person 
of Mirzã ZüTqarnain the Jesuit Fathers had found an invaluable 
assistant for their missionary work; his acts of charity, endowments, 
patronage and exemplary life earned him the titles of “Father of 
the Christians of Mogor” and "Column of the Mogor Mission." ® 

The majority of the Christians consisted of Indian converts. 
During Xavier’s stay in the mission the number of baptisms sur- 
passed a thousand, three hundred of which were infants baptized 
at the point of death in Lahore, * Although these numbers are a 

1 Ibil, pp, 271-272. 2 Ibii, p. 273. 

® Cf, the autographed report of Father Corsi, Da originm da fundação 
do Colhgio incoato na ddade de Agra feita por Mirza Zulcarnen, e aceitada 
polo N. R. P. Geral Mutio Vitellesqi o anno 1621. Agra, Mayo 1626, ARSI, 
Goa 33II, fols. 671'678''; translated into English by Hosten, MASB, 5 
(1918-1917) pp. 132-141. Letter of Father Antonio Ceschi, written from 
Delhi to Father Maracci in 1654, a copy of which is kept in Munich, Baye- 
risches Hauptstaatsarchiv, Jesuitica in genere, fase. 17, Nr. 293/4. A bio- 
graphy of Mirzã Zü’lqarnain was composed by Maclagan, op. cil, pp. 170-180; 
cf. also A. Halim, "Mirzã Dhulqarnain, a Christian Poet and Mnsician of the 
Mnghul Court", Journal of the Pakistan Historical Society, 1 (Karachi 1953) 
pp. 73-77. 

* Os exercidos, íol. 83. 
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little rounded off, they render the reality very well. Not a few of 
the persons included in the numbers of baptisms, recorded by 
Xavier and others, were indeed dying iníants whose parents were 
not Christians. The description of many individual cases can be 
found in the correspondence of the missionaries and they were 
summed up by Maclagan. It is not easy to get a clear idea of the 
number of baptized adults, for the data which we possess include 
the baptisms of those dyings infants and of the children of the 
Portuguese. Maclagan collected some precise numbers: 'Tn 1599 
Father Pinheiro wrote írom Lahore that in the period of íive or 
six months since Father Xavier had left for Agra there had been 
39 persons baptized by the Mission in Lahore. In 1600 we are told 
that in the course of the year the Fathers at Lahore had baptized 
on one occasion 39 persons, on another 20 and on another 47. After 
the Deccan War of 1601 more than 70 persons (in addition to half- 
castes and Portuguese) were baptized, 'many of whom were straight- 
way received into the glory of Heaven’. In 1604-1605 there were 
troublous times in Lahore, and Father Pinheiro who was in charge 
in that city confesses that no conversions then were made. In 1606, 
when Jahãngir was strongly pro-Muslim in his policy, the number 
of conversions in Agra was about 20 only, and even in 1608, when 
his attitude had changed, the number of neophytes there is 
described as very small -- mmeró faucissimos.” ^ It will therefore 
easüy be understood that the size of the Christian congregations in 
the centre of the Mogul Empire was not important. There exists 
a list of 310 persons who forraed the Christian community of Agra 
at a certain date of Xavier’s activity there. ® 

What was the former religion of the Indian converts and frora 
what levei of society did they come ? It seems that from the 
beginning the bulk of the converts was of Hindu origin but, 
doubtless, there were also Muslims araong them. We hear that 
in 1604 more than forty converts forra Islam received Holy Com- 
raunion in the Agra church. ^ Yet, it is a matter of fact that the 
Fathers, and especially Xavier, complained of the impossibility of 

1 Op. cit., pp. 282-283; for the baptisms of infants see pp, 281-282. 

® Enfomação pera N, P. G„ ARSI, Goa 461, íols. 86^-87. 

3 Xavier’s letter of September 6,1604, Br, Mus,, Add. MSS 9854, foi. 
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I converting Muslims. In nearly every letter similar statements can 

'I de found; the Muslims are unsuitable and incapable of receiving 

i the Gospel, for on the one hand their religion concedes all that 

i they desire and does not force them to follow what it prescribes 

and on the other, they agree with the Christian religion in all that 
concerns the nature of God, but they come into conflict with it 
about what is above reason. After an experience of eighteen years, 
Xavier had to confess that he never converted a Muslim by means 
of persuasion or reasoning, and that those who were converted 
did so out of human and materialistic motives, The common people 
offered themselves to be baptized for money’s sake and the nobles 
with a view to marry European wives. ^ This pessimistic judgment 
is largely justified by a number of facts that became known. Most 
of the converts were poor and the Fathers had to provide them 
with economic help. There were special funds for them and this 
assistance "gave rise to the criticism made by Protestant writers 
f such as Withington, Roe, Terry and others, to the efíect that the 

;■ Jesuits’ converts were not real Christians but were baptized ‘for 

‘I money’s sake’ — that they ‘for want of means were content to 

j wear crucifixes’." ^ The same was indirectly stated by the anony- 

I mous writer of the document Os exercidos, for he felt himself 

[ obliged to refute the opinion, that all werè Christians for the sake 

of their belly, by citing instances of the lives of the Apostles, ^ 
That the converts of the higher classes were prompted by their 
desire of marrying European wives was corroborated by the 
apostasy of the Princes, baptized in 1610, and by the conduct of 
Muqarrab Khàn, a Governor baptized in the same year, who 
maintained a plurality of wives and declared that he had adhered 
to the religion of Jesus in order to obtain Portuguese girls for the 
court at Agra. * 

There were also serious conversions: “Among Father Pinheiro’s 
converts was a Sayad, a descendant of the Prophet; a Shaikh of 
some position who had been to Mecca and who after conversion 

Y 

j ^ Letter of December 25,1613, ARSI, Goa 461, íols. 81-82. 

í 2 Maclagan, op. eü,, p, 278. 

j 3 Fols, 84V-85. 

i * Xavier's letter oí December 25,1613, ARSI, Goa 461, íol. 82. 
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was sent from Lahore to Agra to join the Fathers there as an 
assistant; and two ladies — a mother and a daughter ■— who 
belonged to the royal tribe of the Chaghatai. In 1611 mention 
is made oí the baptism at Agra oí the daughter of some unnamed 
Rãjâ. The physician of Prince Salim was induced to accept the 
Faith and to be baptized, but he was allowed at his own request 
to keep his conversion secret,” ^ 

Thus, Christianity appears to have been for the most part a 
community that was responsible to the relief of the Jesuit mis- 
sionaries. Most of the European Christians had to be kept from 
apostasy by economic help; the converts from Hinduism were 
deserted by the members of their castes and they too were thrown 
on the charity of the Fathers; and finally — although Xavier 
sometimes exaggerated a little during some pessimistic moments — 
many Muslim converts joined the Christian Faith out of material- 
istic motives. It will be olear that these Christians — leaving aside 
the Eastern Christians and some other exceptions ~ could not be 
of great help to the conversion of the inhabitants of the Mogul 
Empire. In spite of all that, it must be added that the Fathers 
seriously tried to iníuse a profound religious mode of life in these 
poor Christians by means of instruction, religious ceremonies and 
sermons. Non-Christian practises were rare among them and in 
time of persecution their attitude was on the whole most 
praiseworthy and even, on occasion, heroic. ^ 

It is a common opinion among authors that Father Jerome paid 
exclusive attentíon to the conversion oí the Emperors Akbar and 
Jahãngir and oí the Muslim nobles at the court. Even the General 
thought it necessary to write twice to the Provincial at Goa that 
the Fathers of the Mogul Mission should not devote their entire 
energy to the conversion of the Emperor, and that — although 
two Fathers were allowed to stay at the court — the others had to 
attempt the conversion oí the heathens. The same General exposed 
the wish that Xavier addressed hiraself a little more to the people, ® 

1 Maclagan, op. cit,, p. 274. 

2 Ibid., pp. 288-299. 

® Wicki, "Auszüge aus den Briefen der Jesuitengenerâle au die Obern in 
Indien", AHSI, 22 (1953) p, 166. 
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To a certain extent we can agree with these observations. Xavier 
was particularly attracted by the religious evolution of Akbar and 
Jahãngir. Hinduism did not much interest him, as its adherents 
did not play an important part in the leading functions of the 
State. On the other hand, he paid a great deal oí attention to the 
tenets of Islam and during his írequent stays at the court he 
discussed with Muslim nobles and learned men, It seems that 
Xavier had understood very well that Islam was still the most 
important power in the Mogul Empire. It was for this reason that 
he devoted nearly all his energy to the conversion oí the Muslim 
officials and courtiers. There is soraething tragic in this attitude 
because it was these men who were so hard to convert. But on the 
other hand, it is also true that the common people depended upon 
these followers oí the Prophet. The conversion of the masses was 
not possible without a previous conversion of their leaders. This was 
indeed the real problem of the Mogul Mission. Xavier sufíered much 
from this, and during his dark hours, was sometimes at the point 
of giving up his missionary work, However, on other occasions he 
judged more correctly and considered himself and his colleagues 
as sowers who would never reap what they had sown, and he noted 
that such a joyful work was reserved for his successors, ^ 

Here we touch on the subjects of the next chapters of this study. 
What did Father Jerome sow in order to prepare the conversion of 
the Muslim inhabitants of the Mogul Empire ? A deíinite answer 
may be given after a profound examination of Xavier’s contro- 
versial works and missionary activity. 

1 Letter of August 2, 1598, published by Alcazar, op. cit,, pp. 209-210, 
and translated into English by Hosten, JASB, New Series 23 (1927) 
pp. 118-120. "Here all our work consists in clearing the ground of brainbles 
and in sowing supcY pctrosa MauYonim, supcY spinas GentüiuYn. All listen 
very well, and it is wonderíul liow patiently they listen to the praises which 
Mahoraet deserves. They fear the King, who shows us favour, and he too 
listens many times to our things, and at times he hears what he does not 
like and dissembles. As these are beginnings, we are obliged to have patience 
ui fYUciuYYt a-ffeYãYYius ; building foundations means spending much mortar 
and stone, and not to enjoy the fruits oí one’s labour," {Ibiã„ p. 119.) 
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CHAPTER III 

Controversial Works 


A. Introduction 

Xavier was the theorist of the Mogul Mission and he was fully 
aware of it. From the beginning of his stay at the court oí Akbar, 
he had understood the importance of a systeraatic plan for his 
missionary work. He thereíore elaborated a disputation-system 
containing a certain number of principies that shoiild guide himself 
and his coüeagues in the actual approach to the Muslims. 

This disputation-system is to be found in three of Xavier's 
Works: the Fmnte de Vida, its Persian translation or the Ã’m-yi 
}}aqq-mmã, and the Persian abridgement of that translation. 
Alluding to the Fuente de Vida as early as 1597, Xavier wrote to 
the General that he composed this work in order to treat system- 
atically oí the truth oí Christianity and the íalsehood oí Islam, 
not by means of works that pass, but by means oí a writing that 
lasts. ^ The contents oí the Fuente de Fida and, accordingly, of 
both other works answer this statement. They thereíore hold an 
exceptional place among Xavier’s works. For, whereas the other 
writings have no ~ or hardly any — controversial character, 
these three works belong to controversial literature. 

In the íoUowing pages we shall deal in detail with the contents 
oí Xavieres disputation-system but, before doing so, we have to 
examine the construction and the externai íorm of it, for the 
study of both points will reveal the main features of Xavier’s 
dispute-method. We shall base our explanation on the Fuente de 
Vida, as the Ã'wa-yi J}aqq~numã is only a Persian translation of 

1 Letter of August 18,1597, ARSI, Goa 14, foi. 344. 


it and as the Persian abridgement is oí much less value than the 
complete work and, moreover, not written in the íorm of a dialogue. 

The structure oí the Fuente de Vida is at first sight obvious. The 
object of the Father, one of the three interlocutors, is to convince 
the Philosopher, "a scholar in human phüosophy, but very averse 
to every divine law”, ^ that mankind needs a religion revealed by 
God and that only one religion can be that veritable revealed 
religion. This is the subject oí the first book; the other four books 
deal with the recognition of that religion. According to the Father, 
two roads conduct to this effect: miracles and human reason. As 
the Philosopher does not believe in miracles of íonner times, 
and the Father does not have the power nor the merits of per- 
íorming thera, the Father declares that he will base his arguments 
upon human reason. At the same time it is agreed that the authority 
of Holy Scriptures cannot be used in this question on account of 
the Philosopher’s observation that every religion holds its own 
scriptures true. Thus, human reason remains the only means of 
discovering the true religion in the presence of this Philosopher. 

The Father sets up three principies in order to fmd out the 
true religion among those existing in this world: it has to teach 
mankind to know God in the most sublime manner; it has to 
instruct mankind to serve God and to accomplish His will in a 
spiritual manner, for God is a spiritual and not a corporeal Being; 
it should, finally, provide mankind with the aids necessary to 
weak human nature in order to fulíil God’s will. These three 
principies, set up at the end of the first book, contain the outlines 
oí the whole work: the second and the third book deal with the 
knowledge of God, the fourth with the precepts, and the fiíth with 
the aids. The intention oí the author is to show how íar the religion 
of Jesus surpasses all other religions in these fundamental questions. 

It must be remarked that this outline of the Fuente de Vida 
is very logical, and that in its elaboration Xavier does not depart 
from it. Nevertheless, one gets the impression of a discontinuity 
between the first three and the last two books. 

In the first three books the discussion is carried on between the 
Father and the Philosopher and only once the Mullah joins in the 

1 F. de F., foi. 8^. 
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conversation, namely, when the discussion is about the attributes 
oí God and about the Holy Trinity. Other doctrinal differences 
between Muslims and Christians are treated but they do not hold 
a predominant place. No special attention is paid to the religion 
oí Mohammed; the intention of the Father is, doubtless, to convince 
the Philosopher of the necessity of one religion and oí the truth oí 
the Christian idea oí God. 

At the end oí the third book, however, a remarkable change 
occurs that influences the dispute through the whole oí the last two 
books. In the conclusion oí the seventh chapter of the third book 
the Father avows that the Christian doctrine conceming God and 
His Works of creation and redemption is not founded on reasons ~ 
however valid they may be — but on God's words written down 
in the Holy Scripture. The Philosopher answers that reason must 
be the only guide in the present dispute, and that the Muslims hold 
the Holy Scripture corrupt. In the eighth chapter this question is 
discussed with success, for the Philosopher concedes the integrity 
of the Holy Scripture. He is, however, not yet satisfied on account 
of the claim oí the Muslims that the Gospel has been abolished by 
the Koran. This assertion is studied in the ninth chapter which 
terminates the third book. In this chapter Xavier introduces the 
leading principie that must solve the question of whether tire 
Gospel was replaced by the Koran or not. It runs as follows: it 
is proper to God to raise His creatures írom a lesser good to a better 
one and írom imperfection to perfection and not conversely; thus, 
ií the promulgation oí the Koran abolished the Gospel and if 
Mohammed and his religion were substituted by God íor Jesus 
and Christianity, then Mohammed has to be a more perfect prophet 
than Jesus, Islam a more perfect religion than Christianity, and the 
aids furnished by Islam more powerful than those supplied by 
Christianity. 

This syllogism becomes the leading principie of the íourth and 
the fifth book of the Fuente de Vida, in which according to the 
above mentioned outlines the true religion must be discovered by 
means of a comparison of precepts and aids. Xavier does not depart 
írom these general outlines, for he indeed compares precepts with 
precepts and aids with aids, But, on the other hand, it must be 
admitted that the comparison ~ in distinction to that made in the 
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first three books — is now nearly exclusively limited to Christianity 
and Islam. Moreover, the point of comparison is not only the moral 
doctrine oí both religions but also the life oí Christ and Mohammed 
and the interlocutor oí the Father is now the Mullah, whereas the 
Philosopher plays an insigniíicant part in the discussion. 

In the last two books of the Fuente de Vida we find a situation 
difíerent írom that of the frrst three books. In the first three, the 
intention of the author is to find out among all the religions 
existing in this world the true one. In the last two books the author 
intends to refute the Muslim thesis that Islam substituted Christi¬ 
anity. The leading principies set up at the beginning of the Fuente 
de Vida for the last two books, namely a comparison oí the precepts 
and aids of all the religions, are not abandoned by the author; they 
are only accommodated to the new situation oí a nearly exclusive 
comparison between Islam and Christianity. In spite of a certain 
unity oí principies, the Fuente de Vida therefore also contains a 
certain discontinuity. In fact it consists of two disputations: the 
first, carried out with a rationalistic Philosopher in the first three 
books, will prove that the religion of Jesus is the only true one 
among all the other religions; the second, carried out with a 
Muslim doctor in the last two books, will prove that Islam is not 
a substitution for Christianity. 

The explanation of this fact has to be sought in the religions 
situation of the Mogul Empire during the stay of Xavier. As has 
been pointed out in the second chapter oí our study, two important 
religious currents caught Xavier’s attention: the religions evolution 
of Akbar and Islam with its still dominant position in the State. 
It will be clear that the Fuente de Vida is an echo of that situation. 
Especially in the first book, the mentality oí the Philosopher 
accords perfectly with the rationalistic-sceptic mind oí Akbar and 
it also corresponds with the religious convictions of Jahãngir. 
Aíterwards there is no doubt that the Mullah represents the Muslim 
leaders with whom Xavier held frequent intercourse. It may be 
concluded that the first disputation is a reproduction of Xavier’s 
conversations with Akbar and Jahãngir and that the second is a 
reflection oí Xavier’s dispute-system elaborated for his dealings 
with the Muslims. Some questions treated in the first disputation 
were, however, also destined íor the Muslims. The mysteries of 
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the Holy Trinity and the divinity of Jesus Christ were crucial 
subjects not only for Akbar but also for the followers of the 
Prophet. Moreover, some philosophical questions that are discussed 
between the Father and the Philosopher in the first disputation 
were in reality also subjects of conversations held by Xavier with 
the Muslims. For in some letters Xavier said that Christians and 
Muslims agreed with each other on philosophical matters, such as 
the unity of God and His power and wisdom. ^ Notwithstanding 
this, it remains true that the first disputation was principally 
intended for Akbar and Jahãngir. 

In the íollowing we shall deal mainly with the second disputation. 
There we find a very coherent system based upon God’s manner of 
revealing Himself gradually to mankind in an always more perfect 
way. The general lines of the first disputation and its importance 
for the controversy between Islam and Christianity wilfi however, 
be expounded before proceeding. Finally, it seems necessary to 
discuss the place of human reason in Xavier’s system by way of 
an introduction. It will be easily understood that the description 
of both disputations allows us to enquire about Xavier's knowledge 
of Islam and his manner of judging this religion. 

B. The Place of Human Reason in Xavier’s Dispute-System 

By basing the search after the one true religion upon human 
reason and rational arguments; Father Jerome reminds us of the 
great missionary to the Muslims, Ramón Llull, who lived some 
three centuries before hira. In many of his famous works Llull 
proposes to convince the Muslims of the truth of the articles of the 
Christian Faith by means of rational arguments {mtiones necessa- 
rm). Llulls doctrine, of course, invited many controversies during 
the centuries after him, but recent studies of Ephrem Long- 

1 Letters of August 18,1597, ARSI, Goa 14, íol, 344; of Soptember 16, 
1603, ARSI, Goa 461, foi. 52; of September 14, 1609, published by Alcazar, 
Chrono-Histona de la CompaUia de Jesus en la Provinda de Toledo, Segunda 
Parte, pp. 210-212, and translated into English by Hosten, JASB, New 
Series 28 (1927) p. 120; of October 20, 1609, APTSI, leg, 896; and of 
December 25,1613, ARSI, Goa 461, foi. 81. 
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pré, 0. F. M., and Thomás and Joaquín Carreras y Artau proved 
that Llulls position was orthodox, as in the elaboration of the 
promised rationes necessariae he advanced merely arguments of 
credibility, and as during all the phases of the evolution oí his 
j doctrine he never asserted that the Christian dogmas could be 

comprehended by rational arguments. ^ This historical background 
makes it particularly interesting to examine Xavier’s position in 
this question, the more so as an immoderate use of rational 
arguments is always a temptation for a missionary to the Muslims, 
because the Muslim scholastic theology itself, the KaUm, intends 
to prove the articles of the faith by means oí rational arguments. ^ 
In examining the use of human reason by Father Jerome, we 
have to make a distinction in the Fuente de Vida between the 
apologetical and dogmatic parts of it. For the work as a whole 
. I and many parts of it belong to apologetics, bUt the latter are mixed 

j with dogmatic subjects. The role of human reason is, of course, 

different in apologetics and in dogmatics. 

The Fuente de Vida is chiefly an apologetical work as its purpose 
is to prove that the Christian religion is the only religion revealed 
, by God for the benefit of mankind. This primary intention influences 

the division of the work into five chapters as has been explained 
; in the foregoing. It is generally admitted that in apologetics the 

i method must be rational in the strict sense of the word; the truth 

j of the Christian religion has to be proved by syllogisms whose 

I major and minor are not dependent on revelation and the result of 

J the demonstration has to be a rational assent to the credibility 

! of the Christian religion. Thus, it is no wonder that Xavier laid 

I stress on rational arguments in the apologetical parts of his work. 

1 . The attentive reader of the Fuente de Vida can only raise 

I " objections against the abrupt conversion of the Philosopher to 
I Christianity at the end of the work. The Philosopher there states: 

I "I clearly see that there is no other law of salvation than that oí the 

I Gospel. That of the Muslims gave me some satisfaction, but I have 

f íound that it has nothing to do with that oí the Gospel, and 

( 

f 

f 

'í ^ Sugranyes de Franch, Raymond Lulle, Docteur des Missions, pp. 74-78. 

I ® Louis Gardet and M. M, Anawati, Introduction à la Théologü Musulmane, 

I Essai de Théologie comparée (Paris 1948), pp. 423-424, and 347-364. 
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Mohammed still less with Jesus Christ, and I have also not íound 
something of importance in that oí the Gentiles. And as it is a cause 
oí honour íor the intellect to let itselí captivate by reason and to 
surrender itselí to the truth - as the law of Jesus Chnst is in the 
possession of both these things - and as for the same reason I will 
no more resist God, but give over myself, therefore I take the cross 
and hand you over the keys of my assent, and own myself a Christian 
and a follower oí the Gospel.” ^ 

It is striking that in this passage no mention is made of the grace 
oí God that has to elevate the work of human reason to a super¬ 
natural faith. The capture of the intellect by rational arguments 
seems to operate the conversion to Christianity. Llull, on the 
contrary, never proclaimed the capitulation oí the infidel to 
rational arguments at the end of the dialogue in his apologetical 
works. ® Yet, Xavier knew very well that intellectual assent to 
Christianity was not sufficient to provoke supernatural faith, for 
elsewhere in his work he insisted on the necessity oí prayer that 
God may illurainate the human understanding and strengthen the 
will in order to íollow the way of salvation and to be obedient 
to the Creator. ® It may therefore be supposed that the sudden 
conversion of the Philosopher at the end of the Fuente de Vida 
was only meant to put an end to the disputation and the whole 
work. Literary and not theological grounds seem to have inüuenced 
Xavier in the conclusion of his already voluminous work. 

The use of human reason and oí rational arguments in dogmatics 
is quite different. In the case of mysteries in the strict sense of 
the Word - like the Holy Trinity and the divinity of Jesus Christ - 
human reason can prove that the arguments of the adversaries 


1 "Claramte veo que no hay otra ley de salvacion sino la dei Eva’gelio; 
alguna cosa me co’te’tava la de los Moros, mas hallo que no tiene que ver 
co' la dei Eva’g.“ ni menos Mahoma co’ Jesu x», ni hallo cosa de tomo en 
la de los ge’tiles: y pues es ho’ra dei ente’dimtt> dexarse pre'der de la razon, 
y rendirse a la verdad como la ley de Jesu x® tiene de su parte ambas estas 
cosas, y por el mesmo caso a Dios no quiere mas repugnar sino entregarme, 
y assi me cruzo, y os entrego las llaves de mi co’sentimt“, y me doy por 
xptiano, y seguidor dei Eva'g.“.’’ {F. âe 7., íol. 278.) 

** Sugranyes de Franch, op. cit,, pp. 77-78. 

3 F, de V„ íol. 9. 
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are not valid and that the belief in those mysteries is not irrational; 
it can try to unfold these dogmas and to penetrate into them, 
but it will never demonstrate them. In their very essence they are 
above human reason. 

Did Father Jerome take into consideration this fundamental 
principie in the dogmatic parts of the Fuente de Vida? The answer 
has to be unreservedly affirmative. His lofty conception oí God 
stands surety for this, as may be seen írom a passage oí the mystical 
prayer that precedes his great work: 

"O God, Triumpher of intellects, I see Thee dwelling in the house 
oí the sun and of clarity, as Thoii art the Supreme Truth, and when 
I approach Thee I find myself in darkness and obscurity, because Thy 
greatness is of such a size that Thou art most clearly obscure and most 
obscurely clear for Thy creatures. I do not know whether I shall call 
Thee obscurity full of Brightness or Brightness encircled by obscurity. 
I do not say this as if there were obscurity in Thee but because Thy 
infinite clarity surpasses our entire knowledge." ^ 

Elsewhere Xavier expressed the same idea in a more direct way, 
as for example in the dedication to the Mogul reader where he 
wrote not that he will produce human reasons in matters that are 
authorized by God's words, but that he will prove the reasonableness 
oí the Christian belief in God and refute the arguments of the 
adversaries. ^ This attitude becomes clearer when the discussions 
concerning the Holy Trinity and the divinity of Christ commence. 
Xavier then emphatically declares that there exist no necessarily 
demonstrative reasons íor these mysteries and, having íinished 
the long exposition of the scholastic theology on these subjects, 
he again States the necessity oí belief based on the Gospel and on 
the other Holy Scriptures. ® 

1 "O Dios vencedor de entendimientos, veo te morar en la casa dei sol 
y de la claridad, pues eres summa verdad y quoando llego ati, me alio yn 
tinieblas y oscuridad que tanta es tu grandeza que para tus criaturas eres 
clarissimamente oscuro, y oscurissimate claro: no se sy te liame obscuridad 
llena de Resplandor, o Resplandor cercado de obscuridad non digo esto 
por que en te aya oscuridad, sino porq’ la infinita claridad tuya excedo todo 
nfo saber," {F. de V„ íols. 2’'-3.) 

“ F. de F,, fols, 9''-10. 

“ F. de F„ fols, 53V 66 and 125. 
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A very interesting confirmation, of this standpoint can be found 
in tbe letters oí Father Jerome. He experienced tbe real difficulty 
met by every raissionary to tbe Muslims: 

“We deal with Moors, who agree with us about all that concerns the 
nature of God; and we come into conílict with. them about that which 
we cannot prove by reason but only through miracles, which the 
Lord will work by whom and when it may please Him. Even so we do 
not desist at any time: for when the Lord of hosts wishes, everything 
can be done and hoped for." ^ 

Similar observations return nearly every year in Xavier’s letters 
and many times they turn into complaints: it is quite easy to talk 
with the Muslims about the unity oí God. His attributes and many 
other subjects of the natural theology, but as soon as the mysteries 
of the Holy Trinity and the divinity of Christ are mentioned, the 
same Muslims become blind because it is impossible to demonstrate 
both mysteries with efficacious reasons; merely rational arguments 
cannot be advanced in these matters and the Muslims only ask for 
proofs; hence the impossibility of converting the followers of the 
Prophet. ^ 

These observations of Xavier show how well he understood that 
human reason is not able to demonstrate the mysteries of the 
Christian Faith. He had a painful experience of it! The same 
observations also prove that he was fully aware of the Muslim 
mentality that only admits what is reasonable and does not exceed 
the capacity of human understanding. 

The distinction between the apologetical and dogmatic parts of 
the Fuente de VUa and the explanation of the difíerent role of 
human reason in apologetics and in dograatics may have thrown 
some light upon the agreement between the Father, the Philo- 

1 Letter of September 14,1609, published by Alcazar, op. cii., pp. 210-212, 
and translated into English by Hosten, JASB, New Series 23 (1927) p. 120. 

“ Cf. the letters referred to supm, p. 96, note 1. Interesting observations 
concerning this problem are given by Eudolf Haubst, “Johannes von Segovia 
im Gesprâch mit Nikolaus von Kues und Jean Germain über die gõttliche 
Dreieinigkeit und ihre Verkündigung vor den Mohammedanern", Münchener 
Theoloêische Zeitschrift, 21 (München 1951) pp. 115-129; Darío Cabanelas 
Rodriguez, O. F. M., Juan ãe Segovia y el ProUema Islâmico (Madrid 1952), 
passim; and A. M. Goichon, Le Mystère de la Sainte Trinité d'après Saint 
Thomas d'Aqmn (Paris 1943). 
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sopher and the Mullah to base their disputes on rational arguments. 
Though Xavier himself did not explicitely mention these dis- 
tinctions, he correctly took them into consideration is composing 
his work. Certainly, he cannot be reproached for an overestimation 
of human reason. We can not agree with the opinion of Lee, who 
gave a survey oí the Ã^íM-yi l}aqg^-‘Mfnã and called Xavier a.man 
of considerable ability and energy. Referring to the long scholastic 
treatises concerning the Holy Trinity and the divinity of Christ, 
this author wrote: "Xavier has spared no pains to recommend his 
religion to the Mohammedan or heathen reader; but he has trusted 
much more to his own ingenuity, than to the plain and unso- 
phisticated declarations of the Holy Scriptures.” ^ This statement 
is evidently in contradiction to Xavieres mentality, for he was too 
well aware oí the insuffiency of human reasononing and of the 
importance oí the Holy Scriptures in dealing with these mysteries. 

C.The First Disputation or the First Three Books of the Fuente de Vida 
i. OuÜm 

Before going into the importance oí the first disputation for the 
controversy with the Muslims, we have to describe the outline and 
the train oí thought oí the first three books oí the Fuente de Vida, 
which embody this dispute. 

The first book consists in fixing the problem and the pre- 
suppositions. lt deals with the desire necessarily experienced by 
mankind for a religion taught by God. In the first chapter the 
conversation between the Father and the Philosopher begins with 
the superiority oí man over all other living creatures on account 
oí the íact that he is endowed with intellect. When the Father says 
that the intellect must search for truth and above all things aíter 
the true Service of God, the Philosopher replies that everyone can 
save himself in his own religion. On that point the Father advances 
two arguments proving the impossibility of several true religions; 
the Philosopher, however, insists on his opinion of the sufficiency 
oí the individual human reason in this question. The Father then 


1 Lee, Contmersial Tmts, p. xli. 
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puts íorward the necessity of a revealed religion and he prepares 
the demonstration of this in the second, and the third chapter, 
in which the existence of a ôrst Cause, man’s power to do either 
good or evil, the origin and immortality of the human soul, and 
the necessity oí rewards and punishments after death are proved. 
The Philosopher agrees with all this but he still adheres to his 
opinion that human reason is suíhcient in order to know the way 
of salvation. In the fourth chapter the Father attacks this ration- 
alism by demonstrating that human reason is unequal to the task 
of providing a religion which will accord salvation and that such 
a religion must be sent by God through the intermediary of prophets. 
The main arguments are the two qualities of such a religion: its 
absolute certainty and universal validity, and the inability of 
human reason to realize these conditions. The Philosopher admits 
the necessity of a revealed religion and of prophets teaching it but 
he does not know how to distinguish the true revealed religion 
among all the religions existing in this world. 

The fifth chapter consists of the determination of the criteria by 
which the religion of God can be distinguished from worldly religions. 
The Father there establishes the three principies which have to 
guide human reason in searching for the true religion: it has to 
teach mankind to.know God in the most sublime manner; it 
should instruct mankind to serve God in a spiritual way; and it 
should provide mankind with the aids necessary to the weak 
human nature in order to keep the commandments of God. 

The second and the third book deal with the íirst condition and 
will prove that Christian doctrine conceming God is more sublime 
than that of all other religions of the world, 

The second book deals with the unity of God, the trinity of 
Persons and the work of creation. The first chapter shows that 
God may be known from the things of creation, and particulary 
that He is one simple essence. It is here that the Mullah makes his 
first appearance. After a brief explanation of the Muslim point of 
view on this question, he says that the Christian idea of a trinity 
of Persons in God is in contradiction to the unity of God. The 
discussion of this exalted mystery is continued in the second chapter 
where the Father explains the whole scholastic doctrine of the 
procession of the Son and the Holy Ghost. From the third chapter 


the Mullah is absent and he will only return when the second 
disputation begins in the fourth book. 

In the following six chapters the Father and the Philosopher 
discuss the question of whether the world was in existence from 
all etemity, the creation of the world out of nothing, the creation 
and the fali of the angels, the independent existence of the human 
soul and its composition with the body, the dependence of all 
creatures on the Creator and the falsehood of the principies of 
astrology, the creation and the fali of man, the original sin, and 
God’s providence. In this connection two Hindu doctrines are 
mentioned: some details of the cosmogony and the transmigration 
of souls. In the chapter on God’s providence Xavier especially 
pv amin p.fi the reason whereby God sufíers adversities to fali upon 
mankind, and why — notwithstanding His power — He does 
not restrain men from sin. He comes then to speak about the 
remedy proposed to sinners: the Son of God who became man in 
order to bring the law and religion of salvation. This subject 
contains the transition to the third book. 

The divinity of Jesus Christ, our Lord, is discussed in the third 
book. Contrary to expectation the Mullah does not take part in 
the conversation. Yet, many subjects treated in this book are 

first 
word 
these 

expressions by outlining the scholastic doctrine on the one person 
and the two natures in Christ. The second chapter shows the 
reason and ends for which God became man, and the third, the 
necessity that God rather than an angel become man. The next 
chapter answers the question of why Jesus Christ suffered pain, 
contempt and reproach, and why He underwent the infamous 
death on the cross. The fifth chapter shows that Jesus was the 
cause of all virtues, and also explains why He did not come earlier 
into the world and did not traverse its various regions. The 
Philosopher then says that the principal matters conceming the 
divinity and the life of Jesus Christ have been discussed but that 
he still senses some difficulties. The Father deals with them in 
the sixth and seventh chapter: the reprobation, the motive why 
the good are subject to ifficulties, the rairacles of Christ, the 


controvérsia! points between Muslims and Christians. In the 
chapter the Philosopher records that Mohammed calls Jesus" 
and spirit of God”, and the Father examines the meaning of 
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veneration oí images and relics, and the name of hâfirs or infidels 
given by the Muslims to the Christians on account of those practices. 

When, at the end of the seventh chapter, the Father again 
declares that the faith of the Christians is not based on reason but 
on the Holy Scriptures, the Philosopher replies that these books 
have undergone changes and corruptions in the hands of the 
Christians, The Father answers to that accusation in the eighth 
chapter by advancing a long series of arguments. The Philosopher 
owns himself beaten with regard to this point but he insists by 
referring to the Muslim doctrine of the abrogation of the Gospel 
by the Koran. This subject is discussed in the last chapter of the 
third book of the Fuente de VUa but it already belongs to the 
second disputation. 

, The first disputation does not come up to our expectation, It 
does not raake an impression of a real dispute as it is more a 
treatise on dograatic subjects, composed in the form pro and 
contm, than an objective discussion of diííerent doctrines about 
God in order to íind out the true one. This refers especially to the 
second and third books, which consist of a number of treatises 
called in Catholic theology De Deo Uno, De Deo Trino, De Deo 
Creatore and De Deo Redemptore. The role of the Philosopher and 
the Mullah is to advance the arguments called in scholastic theology 
videtnr quod moíí, whereas the Father has to refute them and to 
explain the Catholic doctrine by the scholastic method. The 
arguments put there in the Philosopher’s and the Mullah's mouth 
oíten sound so scholastic that they do not convince us that they 
were in fact advanced by some persons of Xavier’s entourage, 
These observations cannot completely be applied to the first book 
where the mentality of the Philosopher more clearly corresponds 
with the rationalistic mind of Akbar and gives the disputation a 
more realistic character, It may be mentioned here that the second 
disputation is also much more realistic and thus more important 
than the first, 


between Muslims and Christians, we have to remember Xavier’s 
letters wherein he several times wrote of having talked with the 
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|; Muslims on philosophical subjects about which Muslims and 

Christians agree with each other. The above survey leads us to 
|: suppose that many parts of the first disputation are a reflection 

ji of those conversations. These statements in Xavier's letters are, 

however, rather vague — he mentions merely the doctrine about 
the unity oí God and some of God's attributes. Moreover, in the 
Fuente de Vida he does not elucidate these agreements, It is 
thereíore impossible to ascertain what he meant precisely by those 
agreements, 

From the survey it also appears that Xavier touched on some 
great controversial questions between Christians and Muslims. 
They are: the Holy Trinity, the divinity oí Jesus Christ, and the 
integrity of the Holy Scriptures of the Christians. They are worth 
being examined at this point. 

2. The Holy Trinity 

U 

'i Xavier discusses the mystery oí the Holy Trinity in a context 

j dealing with the Divine Unity. Having defended the thesis that 

;| the divine attributes cannot be other than God's essence, he 

invites the Mullah to say what he thinks about this opinion. The 
i Mullah answers that this question was disputed very often among 

ancient and modern Muslim doctors but that the most wise teach 
eight divine attributes: Life, Power, Knowledge, Will, Hearing, 
Seeing, Speaking, and Perpetuity; and that, according to them, 
all other divine attributes can be reduced to these eight. The wisest 
doctors also say that the divine attributes are neither God himself 
nor other than God, as a finger is not the hand and not detached 
from the hand. This passage evidently refers to the orthodox 
solution of this question. ^ The Father replies by arguing that God 
is not poweríul, and thus not God, ií His Power is something 
separated from Him; and that God is a being with parts, and thus 
not God, if the attributes in God are not His essence. The Father 
thereíore insists on the identity oí the divine attributes with God’s 

! 

1 Cf. A. S. Tritton, Muslim Theology (London 1947), pp. 167-168 ; 
' 1 Goldzilier, Vorlesungen über den Islam, pp. 106-109; and D. B. Macdonald, 

J "Çiía”, SEI, cols. 545'‘-545'). 
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essence but he adds that God is so unified and simple that He is 
tbree in persons, the Father, the Son, and the Holy Ghost. The 
Mullah continues the discussion by saying that he heard about 
this írom the time of his initiation into the Koran and that the 
Father now loses sight oí God although he was philosophizing very 
well hitherto about Divine Unity. ^ 

After this introduction the long exposition of the scholastic 
doctrine on the Holy Trinity begins. It is not necessary to repeat 
it here; only some of its characteristics may be mentioned. 

It is striking to see how expressly Xavier evokes the greatness 
of God. Beíore starting the discussion he asks the Mullah for a 
delay of three days in order to pray and to do penance that God 
raight enlighten him, Moreover he gives, by way of an introduction, 
an instance of Simonides who — questioned by the king of Syracuse 
about God — asked for a delay of eight days and another one of 
sixteen, and explained this by saying that the more he thought 
about God the more he felt himself incompetent to speak about f 

Him. The Father then continues by drawing a parallel between a 
ship which has moved ofí too far írom the mainland and has to 
be steered by stars and sea-charts and human reason, which in 
reflecting upon God has to leave creatures behind and rely upon 
the stars or the prophets and upon the sea-charts or the Holy 
Scriptures. For God is greater than human understanding and His 
iníinity cannot be fathomed by raankind. Otherwise God would 
not be God. Thus, besides the theorems of phüosophy there have 
to be other truth concerning God’s nature and these can be found 
in the Holy Scriptures of the Christians where it is stated that God 
is three Persons in one nature, Father, Son and Holy Ghost. ^ 

There is no doubt that Father Jerome argues in this passage against 
the Muslim theologians. He seems to have been íully aware of a 
characteristic of the Muslim scholastic theology, namely the 
negation of all that exceeds the capacity of human intellect in ; 

matters of God and His works. i 

A second characteristic of the discussion is to be found in the ; 

structure of Xavier’s exposition of the mystery of the Holy Trinity. * 

1 F. de V., fols. 50V-53. 

2 F. í?í 7., fols, 53-55. 
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The Mullah advances four arguments against the Christian doctrine 
concerning the Son of God. The principal oí these is categorical: 
God has no body, ergo He has no wiíe, ergo He has no son. In the 
first instance the Father only reacts to this argument by saying 
that the Christians do not mean God, Christ and Mary by the Holy 
Trinity, as some Muslims pretend. For Mary is a creature as is 
also the human nature of Christ. Xavier alludes to Sum v, Í16: 
"(Recall) when Allah said: 'O Jesus, son of Mary, was it thou who 
didst say to the people: Take me and my mother as two gods apart 
fromAUah?”’ 

If we now examine Xavier’s manner of explaining the mystery 
of the Holy Trinity, it strikes us that he does not go into the 
meaning of the expression "Son of God” but that he disgresses on 
another scripturistic name of the second Person of the Holy Trinity, 
namely "Word of God.” At the end of this long digression he returns 
to the name "Son of God” by saying that this is merely another 
name for "Word of God” as also “Image of God” or "Splendour of 
God.” He then brieíiy treats of the generation of the Son of God, 
and passes on to the procession of the Holy Ghost. 

The Mullah is astonished at so much phüosophy and is not able 
to contradict the Father’s words. However, he invites the Father 
to answer the four arguments advanced at the beginning of the 
discussion. The Father does so briefly. With regard to the first 
argument he says he has already demonstrated that the Christians 
do not ascribe a body and a wife to God: they do not believe in 
God, Christ and Mary, or in God’s Essence, Knowledge and Life 
as three gods. On the contrary, the mystery of the Holy Trinity 
is very sublime and a spiritual matter of intellect and will. By way 
of conclusion the Father quotes Sum iv, 169: "so believe in Allah 
and His messengers, and do not say: 'Three'. Refrain (it will be) 
better for you; Allah is only One God; glory be to Him (far from) 
His having a son!” Mohammed was right in professing God’s unity, 
but wrong in denying the trinity of persons. ^ 

1 F. de V., íols. 54^-65^, On íol. 65'' the Koran is referred to as Cum i 
Niça next to the end; this corresponds to Sum an-Nisã', iv, 169. With 
regard to the opinion that the Christians believe in God's Essence, 
Knowledge and Life as three Gods, cf, the words of Ash-Shahrastãni 
(d. 1153): “And with persons they mean the attributes, such as existence, 
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The predominant place given by Father Jerome to the expression 
"Word of God" and the small value attached by him to the name 
"Son of God" are remarkable. He shows himself thoroughly 
conscious of the fact that the Muslims think about the Son of God 
in a carnal sense. He therefore insists on the spiritual meaning of 
that name by bringing into particular evidence that God is a Being 
endowed with intellect and by explaining the generation of the 
Second Person in the way of an analogy with a notion conceived 
by the human intellect. ^ By doing so, Xavier made a valnable 
adaptation to the Muslim mentality, and it will be clear that Lee's 
qualification of it as "a good deal of abstruse reasoning" ^ is unjust. 

3. Th Divinity of Jesus Chnst 

In the íirst chapter of the third book of the Fuente de Vida the 
Philosopher speaks of having held a conversation with some very 
learned Muslims. On that occasion he heard of the divinity of « 

Jesus Christ and of the difficulties raised by the Muslims against 
this dogma of the Christian Faith. He reproduces thera as follows: 

Mohammed wrote that Christ is a great prophet, marvellous in 
performing miracles, of an irreproachable life, and very great in 
God’s eyes; to such an extent that he calls him word of God and 
spirit of God; every greatness and holiness that a raan might 
possess is attributed by Mohammed to Christ and all the Muslims 
do so; and if it can be admitted that God has a son by means of 
His intellect, never can it be true that Jesus is God and the son of 
God, for what is said of Christ cannot be said of God, as that he is 
born of Mary, that he had a body and that he died. | 

The Father answers these objections by expounding the doctrine | 

of the two natures in Christ. The Second Person becarae a real man ! 

life, and knowledge (or) Father, Son and Holy Ghost.” (Helmer Ringgreu, } 

Word and Wisdom. Siuãies in the Hyposiaimtion of Divine QuaUiies anã j 

Fmctions in the Ancient Near East (Limd 1947), p. 188.) Cf. also H. A, WoH- ! 

son, "The Muslim Attitubes and the Christian Trinity”, The Hafvarâ è 

Theological Review, 49 (Cambridge, Massachusetts 1956) pp. 1-18. 

* Henninger, "Spuren christlicher Glaubenswahrheiten im Koran", NZM 
3 (1947) pp. 296-301 (book-edition, pp. 51-56). 

® Op. cit,, p. XXVI. 


and yet He remained what He was, God, and this is the reason 
why human and divine things can be predicated of Him. But the 
substance of the Father’s reply consists in an examination of what 
Mohammed meant when he called Jesus Christ "word of God” 
and "spirit of God." For Mohammed tells a thousand praises of 
Christ but not the greatest, namely that He is the Son of God, 
as if somebody says of a son of the Emperor Akbar that he is wise 
and powerful, but not that he is the son of Akbar! Yet, without 
willing and knowing it, Mohammed confesses the divine sonship 
of Jesus Christ. The titles "spirit of God" and "word of God” 
attributed by Mohammed to Jesus prove this. 

First of all the Father examines the meaning of "spirit of God”: 


"It is clear that God has no parts into which He can be divided; 
therefore, what else is spirit and soul of God than His divinity ? If 
it is said that he calls every just man, saint, prophet, and the angels 
soul of God, and that Jesus is soul and spirit of God in this manner, 
then this is not a praise speciíic to Christ; and as Mohammed renders 


something else. If you say that by spirit of God is meant the Angel 
Gabriel, who announced His birth to Mary, then John, the son of 
Zachary, and other prophets were also called spirit of God. He gives 
this name of spirit of God to nobody else than to Christ, consequently 
it contains something particular, that is not found in others, and this 
is what we assert, that He has the very spirit, essence and nature of 


God." 1 


Is it really true that Mohammed called only Jesus Christ "spirit 
of God" ? According to recent investigations of 0’Shaughnessy the 
answer cannot be totally afarmative. Two Koranic texts, using 
the word in a personal sense, have to be considered in this con- 
nection. In Sum iv, 169, it is said: "The Messiah, Jesus, son of 


1 "Claro esta que dios no tiene partes en que se piieda dividir, pues que 
:osa es espirito y alma de dios sino su divinidad ? si dize que lo llama alma 
de Dios quoalquer justo y sancto y profeta y los Angeles y assi ser alma y 
sspirito de Dios, no es loor proprio de Xo, y pues Mahoma anadie da este 
loor de spu de dios, sino a X® algun otro sentido ha de tener; si dezis que 
por espirito de Dios se entiende S. Gabriel angel que denunciò su nascimiento 
a Maria, tarabien se llamaron sfiu de Dios Joan, hijo de Zacharias y o ros 
profetas y el anadie da este nombre de spu de Dios, sino a X®, luego alpna 

L tiene singular queenotros no se hallaiyestoesloquen^^^ 

nue tiene el mesmo spu essencia y naturaleza de Dios. [F. de V., íol. 121.) 
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Mary, is only the messenger of Allah, and His Word which He 
cast upon Mary, and a spirit from Hira.” And in Sura xix, 17: 
"Then We sent to her (Mary) Our spirit, who took for her the form 
of a human being, shapely." 

The Muslim commentators and modern scholars are unanimous 
in considering Gabriel as "the spirit” of Sura xix, 17. Xavier 
hnew this opinion, for he wrote: "If you say that by spirit of God 
is meant the Angel Gabriel... ” He was, however, wrong in thinldng 
that the Prophet spohe of Jesus Christ in that regard. This may 
be seen from 0’Shaughnessy’s coiiclusion concerning this Koranic 
text: "The Prophefs real reason, however, for using the term 
spirit in this passage would have been its association with Gabriel 
in the sources from which he obtained the details of the Annunci- 
ation story.... This later information (obtained at Medina) included, 
íirst, the details of the Angel GabrlePs visit to Mary as related 
originally in Saint Luke's Gospel and as expanded and deformed 
in heretical, apocryphal, and Gnostic sources, on which, rather 
than on canonical Scripture, the context of Koran 19,17 depends." ^ 

Thus, contrary to Xavier's opinion, it has to be aclgiowledged that 
Mohammed did not use the word “spirit of God” in an exclusive 
sense for Jesus Christ. One of the two texts that have to be consid- 
ered in this connection, Sm xix, 17, concerns the Angel Gabriel. 

With regard to the second text, Sura iv, 169: "Jesus... is... 
a spirit from Him”, it may be stated that Xavier was partly right 
and partly wrong in his explanation of these words of Mohammed. 

There is no doubt that Mohammed did not mean by the spirit 
of Sura IV, 169, the Angel Gabriel or a spirit of holiness as in so 
many other passages of the Koran. In so far Xavier was right. But 
did Mohammed understand the divine nature of Jesus by this 
word ? 0’Shaughnessy observes: "Adam and Jesus alone have 
some of Allah’s 'spirit' breathed into them; that is, both are 
independent of fleshly generation. Accordingly, Jesus is called 'a 
word’, having been brought into existence by Allah's Creative word 
hun, and 'a spirit’, having been caused by the Creative inbreathing 
or 'spirit’ of Allah.” ® This exegesis seems to be correct, and Xavier’s 

1 The Devekpment of the Meaning of Spirit in the Koran, pp. 57 and 64. 

“ J6ííf., p. 64. 


conclusion that Mohammed ought to mean by "spirit" the divine 
nature of Christ seems to be exaggerated. 

On the other hand, there is some nuance in Mohammed’s termi- 
nology which 0’Shaughnessy does not explain. Mohammed several 
times wrote that Adam and Jesus have "some of my (Allah) 
spirit.” The best exegesis of those texts seems to be that Mohammed 
meant a spirit of an irapersonal character or a breath of life from 
the Creator. It is striking, however, that Mohammed never called 
Adam "a spirit from Him (Allah).” This expression is exclusively 
used for Jesus Christ and it has a personal character because Jesus 
is said to be "a spirit from Him.” We can agree with 0’Shaughnessy 
when in this text he also explains "a spirit” as Jesus being caused 
by a Creative inbreathing of Allah, but we add that it at the same 
time indicates Jesus as a personal spirit from Allah. 

The use of the term "spirit of God” in a personal sense for Jesus 
may be connected with some other facts observed by the same 
0’Shaughnessy. He wrote: "The Fathers and ecclesiastical writers 
used 'spirit’ alone of Jesus Christ to designate the divine nature 

and in combination with'word’to ref er to his place in the Trinity. 

Moreover, there existed a material Identification of the "spirit” 
with Christ in Gnosticism and Judeo-Christian sects whose doctrines 
were still spread during the rise of Islam. ® The fact that Mohammed 
used the term "spirit” for Jesus in a personal sense and the spread 
of this term in the original Christian sense during the Prophefs 
life may indicate that Mohammed borrowed this name of Jesus 
from a Christian source, although he did not understand the original 
I meaning of it. 

j If we now remember Xavier’s opinion thab Mohammed, without 

! willing and knowing it, coníessed the divine nature of Jesus, we 

' have to concede that he was right, though his arguments are rato 

weak. His manner of arguing was too dogmatic and based too little 
i on exegetical research. But he was in one way or another struck 

í by the mysterious meaning of Mohammed's statement that Jesus 

í is "a spirit from Him”, and it may be added that many Muslim 

I commentators before him shared his surprise. ® 

1 lUd., p. 58. ® P' 59. 

í 5 For the whole subject, see Henninger, op. cii, NZM, 1 (1945) 
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The second argument proving why Mohammed, without willing 
and knowing it, confessed the divinity oí Jesus is based upon an 
examination oí the title "word of God" as attributed by Mohammed 
to Jesus. The text runs as follows: 

“From what he says, that He is the word of God, it may more 
clearly be seeii how he calls Him son of God without willing it. The 
words of Mohammed are these: iu Sum 19 Maryam, Jesus Christ, 
son of Mary, is word of God; and in Swa i an-Nisã’ dose to the end 
he says thus: 'O You who have been informed of the books, do not 
go beyond the bounds, and do not say about God but the truth. 
Seriously, the Messiah, Jesus, son of Mary, is messenger of God, and 
He is His word, which He sent to Mary, through the spirit of God.' 
I see that he calls 'ha (i. e. Jesus) word of God. And this is the highest 
praise that he gives to Him, and to no other man; neither prophet 
nor angel he gives this praise of calling them words of God. He calls 
Moses writer of God, Jesus word of God. Now I ask, what does he 
understand by word of God ? If you say that it means something made 
by the word of God, then the íirmament and the earth and all the 
things are called word oí God, If you say that it is because He was 
conceived without a father by the word of God and not like other raen, 
then Adam as well is called word of God and also Eve, for they were 
not made in the way of the others, and the blind and the dead who 
miraculously received sight and life are called likewise for the same 
reason word of God. If you say that He is called word of God because 
He taught the word of God, all the prophets did the same and they 
are not called word of God. If you say that He is truly the word of 
God, and that this belongs alone to Christ, then I ask what sort of 
word is this ? Either it is externai, like that of our mouth, or internai 
oí the intellect. Externai, no, for God has no mouth and the externai 
word is something accidental which passes and Christ is no accident 
but substance; it is therefore the internai word which proceeds from 
the intellect of God; and if it is the word of God's intellect, it is evident 
that this exists ; and if it remains in the same intellect of God from 
which it proceeds — as also the word and the concept of our intellect 
remains in it - and if this word is in the intellect of God and in God, 
then it is evident that it is substance, and substance of the same 
nature of God, because in God there cannot be a thing of a diííerent 
nature, as we already saw. Consequently, if Christ is the word of God, 
He is truly God, and as by saying that Christ is the son of Mary 
Mohammed says that He is a man, so by saying that He is the word 

pp. 137-140 (book-edition, pp, 3-6); and 0’Shaughnessy, op, cit,, pp, 25-33 
and 57-68. Cardinal Nicolaus von Cues also argued from a dogmatic stand- 
point; cf. Sichimg des Alkmns, CrihuUo Alman, pp. 198-199. 


CONTROVERSIAL WORKS 113 

of God he necessarily confesses that He is God, And our Gospel many 
times calls Christ by this name of word oí God, which signifies that 
which by another name is called son of God," ^ 

The argumentation of Xavier is based upon two quotations from 
the Koran. The first of them is rather inexact and not to the 
purpose. Two translations of Swa xix, 35, are possible, namely: 
"That is Jesus, son of Mary, — a statement of the truth conceming 
.which they are in doubtor: "That is Jesus, son of Mary ~ the 
Word of Truth conceming which they are in doubt.” However, 

1 "De lo que dize q es palavra de Dios se vee mas ciaram^ como sin 
querer lo llama hijo de Dios, las pallavras de Mahoma son estas en la çura 19. 
de Mariam. Jesu X" hijo de maria es pallavra de Dios, y en la çura 4“' niçaê, 
quoassi al cabo dize assy, o sabedores de los livros, no passeis de los limites, 
y no diguaes de Dios sino verdad, de verdad el Messias, Jesus hijo de Maria, 
es embaxador de Dios y es palavra dei, que embio a Maria, con spirito de 
Dios, veo que aqui llama a Iça (i. Jesus) palavra de Dios, y este es el maior 
loor que le dá que a ningun otro hombre ni ppha ni Angel da a este loor de 
llamar las palavras de Dios. a Moisés llama escriptor de Dios, a Jesu palavra 
de Dios. Ahora pergunto yo que entiende por palavra de Dios. si dezis que 
es cosa hecha por la palavra de Dios, por esta via los çielos y la terra, y 
todas las cosas se dira’ palavra de Dios, si dezis q por que fue conçebido sin 
padre por la palavra de Dios, y no como los otros hombres, tambien Adam 
se dira palavra de Dios y Eva, pues no íueran hechos por el modo de los 
otros. y el çiego y muerte q milagrosamente reçiben vista y vida se diran 
tambien por la mesma causa palavra de Dios. si dezis que se llama palavra 
de Dios por que enseho la pallavra de Dios todos los profetas tuvieron esto 
mismo, y no se llaraan paUavra de Dios. si dezis que de verdad es palavra 
de Dios y que este solamente pertençe a X^ pgunto, que palavra es esta ? 
0 es exterior, como la de nfa boca o enterior dei entendimiento. exterior,’no 
pues dios no tiene boca, y palavra exterior, es aççidente que passa, y X“ no 
es aççidente, sino substançia, es luego palavra interior que proçede dei 
entendimiento de dios, y si es palavra dei entendimiento de Dios claro está 
q esta a, y si queda en el mesmo entendimiento de dios de q proçede como 
tambien queda dentro de nuestro entendimiento’ la palavra y concepto de 
el, y si esta palavra está en el entendimiento de dios y en dios claro está 
que es substançia, y substançia de la mesma naturaleza de Dios, porque en 
Dios no puede aver cosa q sea de diferente naturaleza como ya vimos. Pues 
luego si Xo es palavra de Dios verdaderam*® es dios, y assi como Mahoma 
diziendo que X® es hijo de maria, dize q es hombre assi diziendo, que es 
palavra de Dios, confiessa neçessariamente q es Dios. y este mesmo nombre 
palavra de Dios llama nuestro Evangelio a Xo muchas vezes, que significa 
lo mesmo, que por altro nombre dize hijo de Dios." (F. de V,, fols, 121-122.) 
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neither oí these translations of the Arabic expression qawla 'Hm 
implies that Jesus is the word of God. The sense of this phrase is 
either that Jesus is "the speaking oí truth” personiíied, or that 
what has been said oí Him in the verses immediately preceding 
has been said truthíully. ^ 

The second quotation írom the Koran is nearly íaultlessly given 
by Xavier as may be seen írom a comparison with Bell’s translation 
oí Sura IV, 169: "O People of the Booh, do not go beyond bounds 
in your religion, and do not say about Allah anything but the truth. 
The Messiah, Jesus, son oí Mary, is only a messenger oí Allah, and 
His Word which he cast upon Mary, and a spirit írom Him.” In 
this verse there is talk oí Jesus as klima of Allah. The meaning 
of this word needs a closer examination. 

It is again 0'Shaughnessy who íurnishes us with a searching 
inquiry into the Koranic concept of the word of God. Kdima 
occurs in a variety of meanings in the Koran. It is found there 
forty-six times; but only in three texts the word occurs in a 
particular application to Jesus Christ. One of these three texts, 
Sura IV, 169, was quoted by Xavier. The most probable sense of 
kalima in these three texts is Jesus as a Creative command or, 
more explicitly, as a "thing decreed” by a Creative command. 
It indicates that Jesus carne into being by Allah’s command: 
"Be." It places Jesus in the category of beings produced by that 
divine command, just as Adam and the dead that will be raised 
on the last day. The title "word" is applied by Mohammed to 
Jesus in order to indicate Chrisfs temporal origin, and it has no 
reíerence to anything inherent inHim."Word as expressing a divine 
activity hypostatized never occured to the íounder of Islam.” ^ 

If we now return to Father Jerome, we have to state that he 
was wrong in thinhing that "word oí God” was meant by Mohammed 
to distinguish Christ írom every other being. Mohammed clearly 
said that Jesus is "a word” and never that He is "the word.” He 
placed Jesus in a certain class oí beings produced by God's Creative 
command; "Be.” In Mohammed’s mind Jesus is on a levei with 

^ CShaughnessy, The Koranic Concept of the Word of God,, p. 19, note 2. 

Ibid., p. 55. For the whole question, see the same work, passim, but 
especially, pp. 50-56. 


Adam and the dead that will be raised on the last day. It is 
precisely this fact that Xavier denies. Xavier presents Mohammed 
to us "as a scholastic theologian with a badly-muddled termi- 
nology.” 1 He saw a contradiction between Mohammed’s denial 
oí the divine sonship of Jesus Christ and his use of the term "word 
of God” for the same Jesus. De facto, in the Prophet's mind, there 
is no contradiction between both facts for "word of God” indicates 
an extrinsic quality oí Jesus, namely His being created by a 
command oí God, and not His divinity. As in the case of "spirit 
oí God” we have to observe that Xavier’s manner oí disputing 
was too dogmatic or de jure and too little based on exegetical 
research. The term "word oí God”, as understood by the íounder 
of Islam, entirely difíers írom what an orthodox Catholic theologian 
understands by it! 

In excuse of Xavier it may be added that many others before 
him dealt in the same way with this question. We cannot ascertain 
a direct dependence of Xavier on those authors, but in some way 
or another he must have had some hnowledge of them. 

Already Saint John oí Damascus had substituted the Catholic 
meaning oí the term "word of God” for Mohammed’s concept of 
it. He wrote: "Ye (saracens) say that Christ is God’s Word and 
His Spirit. Word... and Spirit cannot be separated írom Him in 
Whom they are naturally found. If, therefore, He (Christ) is in 
God as His Word, He is evidently also God. But if He is outside 
oí God, it íollows írom your belief that God is without Word and 
Spirit. Thus do ye mutilate God.” ^ 

The Emperor John Cantacuzene argued in nearly the same 
manner as Xavier: "Aíter stating that Mohammed held Nestorius’ 
opinion of Christ, making Him a mere man, although superior to 
all others, he inquires why he called Jesus by the title Vord of 
God.’ It is because our Saviour announced the word of God to 
men ? But since the prophets did the same, why should Christ 
alone be called for that reason the 'word of God ?’ Or is the narae 
a way of indicating that the archangel Gabriel announced to the 
Virgin Mary the tidings of His coming ? If so, why is the same title 

1 Ibid., p. 59. 

í Ibid., p. 61. 
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not given to Samson, son of Mamie, and to John, son of Zachary, 
both annonnced by an angel and born of God’s promise ? Hence, 
he condudes, it is not for these reasons that the false Prophet 
called Christ a Vord’, but rather because he had heard the title 
from the Scriptures and used it without knowing its meaning.” ^ 

AIso the well-known controversial writer of the middle ages, 
Ricoldo da Montecroce, used the Koranic term “word of God” 
as a starting point for an exposition of the Christian doctrine 
without an attempt to darify the meaning that this term had in 
Mohammed's mind. ^ 

Thus, we are permitted to excuse Father Jerome for his manner 
of discussing the meaning of “word of God" in the Koran. 

But there is still another reason to do so. However true it may 
be that Mohammed placed Jesus in a certain dass of beings produced 
by God's Creative command: “Be”, like Adam and the dead that 
will be raised on the last day, it is also true that Mohammed called 
none of them “a word from God" except Jesus Christ. This title 
is given by the íounder of Islam to no other person than to Jesus, 
Apparantly Mohammed had heard Jesus called by that name: 
"From the consideration of the soUrces, then, both oral and written, 
of Koranic Christology. it is possible to draw certain indications 
that favour the sense of 'Creative command’ for kalimah as under- 
stood and used by Mohammed. It is highly probable that his 
mentor or, at least, one of his more important mentors was a 
Nestorian. The sense of 'creative command’, as has been seen 
previously, was a Nestorian interpretation placed upon 'word' 
precisely as used of our Saviour." ^ It may therefore be admitted 
that Mohammed borrowed the term 'Vord of God”, as it is used 
by him in a personal sense for Jesus, from a Christian source and 
that he could not understand the real meaning of this term on 
account of the circumstance that his informant had interpreted 
it in an heretical sense. Considering from this point of view Xavier’s 
opinion that Mohammed, without knowing and willing it, confessed 
the divinity of Jesus Christ by making use of the term “word of 

1 mi, pp. 63-64. 

® Ihii,, pp. 64-65. Cf. also Cardinal Nicolaus vou Cm, op. oU., pp. 198-199. 

“ 0'Shaxiglinessy, op. cii., p. 49. 


God”, we have to acknowledge that Xavier was right. However, 
he carne to this conclusion not by means of an exegetical study 
of the Koran but because he was astonished at the striking resem- 
blance of the title “word of God” as it was ascribed to Jesus Christ 
both by the sacred book of the Muslims and the Holy Scripture of 
the Christians. ^ As has been shown, he was supported in this feeling 
of astonishment by many other Christian apologists before him. 

The next chapters of the third book of the Fuente âe Vida rarely 
Show an explicit controversy with the Muslims. Exception may be 
made for a very brief mention of Mohammed’s opinion about the 
end of Jesus’ liíe and his condemnation of the veneration of images 
and relics. ® These subjects are of no special importance in Xavier’s 
first disputation, and we therefore pass on to the last interesting 
subject discussed in the eighth chapter of the third book. 

4, The Integnty of íhe Holy Scriptures 

It is the Philosopher who, at the end of the seventh chapter of 
the third book, raises the problem of the integrity of the Holy 
Scriptures of the Christians. According to the Muslims, he says, 
the doctrines of the unity and the trinity of God, of the divine 
sonship of Christ, of His death and resurrection etc., were not 
found in the sacred books of the Christians. For, if these matters 
were found in them from the very beginning, then Mohammed 
would not have said the contrary, Mohammed praised them as 
books of truth, of exactness, and as coming from God. Ergo, 
Christian leamed men changed them. They also omitted the name 
of Mohammed and the praises attributed to the Prophet by Jesus 
Christ. 3 This charge is refuted by the Father in the eighth chapter. 

It is evident, he says, that the will and sentiment of the Muslims 
influence their intellect in this matter. He then exposes the origin 
of the Gospels and emphasizes that they are not a book written 
by God in heaven and published by Christ or a book directly 

^ Heuninger, op. cü„ NZM, 3 (1947) p. 130 (book-edition, p, 34). 

2 F. de F., fols. 141 and 164, 

8 F. de F., foi. 166. 



118 


CONTROVEESIAL WORKS 


written by Christ himself. On the contrary, the Gospel was íirst 
inscribed in the hearts of men by the preaching of Jesus and 
afterwards written down as a book by the four Evangelists under 
the inspiration of the Holy Ghost. 

Nine arguments are advanced by the Father against the charge 
of a falsification of the Holy Scriptures. The íirst points out that 
the Apostles spread the doctrine of Jesus all over the world. They 
preached in Syria, Antioch, Egypt, índia, Pérsia, Greece, Athens, 
Rome, Italy, France, Germany, England {sid), and in other parts 
of Asia, They died in difíerent regions, for example, Saint Thomas 
at Meliapore. Yet, the Christians of one part of the world do not 
accuse those of another part of falsification. When Mohammed 
made his appearance the greater part of Asia, the whole of Europe 
and nearly the whole of África were Christian. Among these 
Christians there existed differences of opinion and explanation 
concerning the Holy Scriptures but they agreed with each other 
about the text of them. Many times there were wars between those 
peoples, but never did they impeach each other for changes worked 
into the Holy Scriptures. 

The second argument starts from the fact that the pretended 
change would have been a substantial one and not merely a 
substitution of some words, for the four Evangelists wrote lengthy 
considerations about the divinity of Jesus and the trinity of 
Persons. It is impossible that some Christians would not have 
remarked such an important change and that they would not have 
protested against it. 

In a third argument the Father deals with the ancient Christian 
writers. They lived shortly after the composition of the Gospels, 
they stayed in difíerent countries and spoke difíerent languages. 
However, all quoted the same texts of the Gospels as the writers 
of our days, and this precisely in those matters which were much 
disputed in their days, as the trinity of Persons and the divinity 
of Jesus Christ. Moreover, the very difíicult teachings — Chrisfs 
death on the cross, the love of one’s enemies and the precept of 
monogamy — have not been changed by anyone. Such a change 
would have been more probable than those alleged by the Muslims. 
It was certainly not Christ who made the precepts easier; it was 
Mohammed who did so. 
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Fourthly, such a change might have been possible in a country 
of heathens who ignored the Gospels, but not in a country of the 
Christians. For the latter would never have admitted such a difficult 
doctrine as Chrisfs death on the cross between two robbers. 

In the fifth place, argues the Father, the Christians of íormer 
times changed the Holy Scriptures either for their own advantage 
or for that of Christ. The first possibility can be excluded as these 
Christians were willing to be persecuted and to die for the sake of 
the Gospefis doctrines. The second supposition is also not to the 
purpose because the death of Christ on the cross was a dishonour 
in the eyes of the Jews and certainly not a way to honour Christ 
in their eyes. 

The sixth argument is rather passionate: if the Muslims are so 
sure that the Gospel is corrupted, let them then show the pure and 
the true Gospel 1 Suppose that somebody asserts that the books 
of Plato, Aristotle and Avicenna are corrupted because they are in 
contradiction to other books; then this person has to prove his 
assertion by showing an incorrupted text of these works. But, 
interrupts the Philosopher, Mohammed or God through the mouth 
of Mohammed States the corruption of the Gospels by quoting 
many passages from them. He thus shows the true text. The 
Father reverses this argument: the Koran is in contradiction 
with the Gospels; the Koran can therefore not be a book from God. 
He will, however, not insist on this point. He prefers to observe 
that the quotations from the Gospels in the Koran are only 
translations and not the original text. These have to be verified 
by a comparison with the original text and not with another 
translation. The Father adds the loss of the Gospefis original text 
to be an absurd assertion. 

The following question is asked by the Father in the seventh 
argument: if I should say that Mohammed was a man of God and 
a true prophet, that he coníessed the divinity of Jesus, that the 
Koran is a holy book from God and teaches the divinity of Jesus, 
but that Mohammed’s successors changed and corrupted the true 
Koran and that the Koran was falsified by reason of the Muslim 
hatred of the Christians, what answer should you give me ? 
Certainly the following: all over the world the same text of the 
Koran can be found, the ancient commentators used the same text. 
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nobody possesses the pretended original and uncorrupted edition 
and only the hatred against the Muslims is able to produce such 
a charge among the Christians. 

The Muslims, however, do not only charge the Christians with a 
corruption of the Gospels but also the Jews with a change of the 
Pentateuch and the Psalter. The Father deals with the latter in 
the eighth argument: the Jews and the Christians have the same 
text oí the Pentateuch and the Psalter and this is the more 
striking as even a child knows the state oí relations between Jews 
and Christians, for the Jews deny Christ to be the promised Messiah 
and they killed Him, whereas the Christians adore Him as the 
true Qoá. lí the Jews did not leave out the name of Christ, why 
whould they have leít out the name oí Mohammed ? Let the 
Muslims show the uncorrupted text of the Pentateuch and the 
Psalter. 

In the last argument the Father refutes the Muslim thesis of the 
suppression of Mohammed’s name in those passages of the Gospels 
where Christ promised to send a Paraclete, Before the coming 
oí Mohammed, argues the Father, the Christians had no reason 
to leave out Mohammed’s name as they did not yet know him. 
Moreover, they did not remove the names of Pilate or Judas who 
dishonoured Christ, nor John the Baptisfs name who was 
honoured by Jesus himself, Aiter the arrival of Mohammed there 
was still less reason for the Christians to leave out the name of 
the Prophet, for the Gospel was already spread all over the world 
so that it was impossible to trace all the copies of it. Old Muslim 
doctors, interrupts the Philosopher, said that the name of the 
Paraclete was substituted by the Christians for Mohammed. The 
Father then brieíly exposes the real meaning of this passage as a 
prediction of the mission of the Holy Ghost and not of Mohammed 
who carne into the world six hundred years after Christ and the 
Apostles, for the promise of a Comforter was intended by Christ 
to be realized during the Apostles’ liíetime. ^ 

In reproducing the controversy regarding the corruption of the 
Holy Scriptures Xavier does not mention Mohammed and the 
Koran. He carrefuUy avoids charging Mohammed himself with such 

1 P. í?íT„ fols. 166-171V. 


an accusation against the peoples who have a scripture. This seems 
to be correct, In the Koran Mohammed speaks in a very vague 
way oí a corruption oí the Holy Scriptures and elsewhere in the 
Koran there is only talk oí removing some passages from copies 
used in the disputations. In Sum xviii, 26, Mohammed wrote 
moreover: “Recite what has been put into thy mind of the book 
of thy Lord; no one can alter His words.” In spite of this, special 
accusations were made at an very early date and they became a 
common controversial point between Christians and Muslims. In a 
letter written by the Byzantine Emperor Leo III, the Isaurian 
(717-741), to the Caliph 'Umar II, and in the Apology of the 
Nestorian Catholicos Timoty I (about 781), these accusations are 
already íound and refuted by some arguments similar to those 
given by Xavier. ^ 

Xavier begins the discussion by explaining the origin of the 
Gospels and by emphasing that they are not a book written by 
God in heaven and published by Christ. Mohammed, indeed, spoke 
of the Gospels as a book revealed to Jesus and on other places he 
treated them as a scripture possessed by the contemporary 
Christians. It seems that this circumstance gave rise to the charge 
that the Christians had corrupted the original Gospel. ® 

The most important charge of the Muslims against the Jews 
and the Christians is that oí having left out the name of 
Mohammed in the Scriptures. Xavier indicates only one concrete 
case, namely that of the Paraclete. He does not quote the Koran 
in this connection. In Sura lxi, 6, however, it is said: “And when 
Jesus, son of Mary, said: 'O Children of Israel, I am Allah’s 

1 Â proíound study of the integrity of the Holy Scriptures according to 
the Muslims was made by Ignazio DiMatteo, “H Tahrií’ od Alterazione delia 
Bibbia secojido i Musulmani", Bessanowá 38 (Roma 1922) pp. 64-111 and 
223-260, where it is concluded that Mohammed only accused the Christians 
of a false interpretation, whereas the charge of a falsification of the text was 
brought against them later on. For the letter of the Emperor Leo III, see 
Arthur Jefíery, "Ghevond’s Text of the Correspondence between 'Umar II 
and Leo III", Tk Harvard Theological Review, 37 (Cambridge, Massachu- 
setts 1944) pp. 269-332, where the genuineness oí the correspondence is 
stated as probable. For the Apology of Timothy, cf. Sweetman, Islam and 
Ckisim Theology, Part One, Vol, I, pp. 80-82. 

^ B, Carra de Vaux, ''In^il”, SEI, col. 168^. 


I 




CONTROVERSIAL WORKS 


122 

messenger to you, coníirming the Torah which was before me, 
and announcing the good tidings of a messenger who will come 
after me, bearing the name Ahmad’.” The names Ahmad and 
Mohammed have the same root l}md (to praise) and may be 
translated: The Praised. Thus, Mohammed taught that Jesus 
predicted his coming. He alluded to John xiv, 16, where Jesus 
announced the coming of a Paraclete after Him. It seems that 
Mohammed arrived at the conclusion that he himself was mentioned 
in that place by a confusion of the Greek words Paráhlètos and 
Penhlntós, the latter of which signifies: The Praised or Ahmad 
— Mohammed A It is clear that Xavier had no knowledge of this 
background of the discussion about the Paraclete but this does not 
affect his manner of arguing. He correctly observed that from the 
beginning the Christians possessed an identical text of the Holy 
Scriptures and that in many other places in the Gospels the 
Paraclete is identiíied with the Holy Ghost. These arguments are 
still valid. 

D. The Second Disputation or the Last Two Books 
of the Fuente de Vida 

In the ninth chapter of the third book, Father Jerome prepares 
the second disputation by setting up the leading principie. It has 
been observed in the íoregoing that the second disputation is a 
very coherent and realistic system and of much more importance 

^ P. Casanova, ''Mahomet et Mahométisme'', DTHC, IX, cols, 1575-1576 ; 
Henninger, op. cit., NZM, 3 (1947) pp. 136-137 (book-edition, pp. 40-41); 
and A. Régnier, "Qnelques énigmes littéraires de rinspiration coranique”, 
Le Muséon, 52 (Louvain 1939) p, 147, who suggests a Greek variant "pam- 
hlytos” facilitating the confusion. All these authors agree that Mohammed 
was not acquainted with the Greek language and that the confusion existed 
already before him. A. Guthrie and E. F. F. Bishop, "The Paraclete, 
Almunhamanna and Ahmad", The Muslim World, iki (Hartfort 1951) 
pp. 251-256, conclude that the words of Sura lxi, 6 : “bearing the name 
Ahmad", are an interpolation, but this conclusion is refused by W. Mont- 
gomery Watt, "His name is Ahmad”, The Muslim World, 43 (tiartfort 1953) 
pp. 110-117, who considers the word “Ahmad" to be an adjective ("more 
worthy of praise") and the connection of this word with Paráhlètos to be of 
later time. 
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than the first. This system is consequently based upon the principie 
of God’s manner of revealing Himself gradually to mankind in an 
always more perfect way. This principie may therefore be explained 
in a preliminary paragraph. 

1, Tk Principie of Grdml Revektion 

It is the Philosopher who introduces this principie by saying 
that he heard the following argument from some Muslim doctors: 
God used to send successively several prophets; thus, He sent 
Moses and ordered him to preach a law and commandments 
but many years aíterwards He sent Christ with a new law 
and new commandments and abolished the Mosaic Law and 
again some years afterwards He sent Mohammed with other 
commandments and another law and abrogated the Gospel; as 
the Christians accuse the Jews of obstinacy in sticking to the 
i authority of the Mosaic Law, so the Muslims reproach the 

Christians with an excessive tenacity to the Gospel; both the 
Gospel and the Koran were given by God but the latter abrogated 
the former. 

j The Father admits that this argument is one of the most 

, important pillars on which the Muslims lean and one of the forti- 

íications in which they take shelter. He will, therefore, deal with 
this matter in detail. 

The Philosopher, says the Father, touched at two distinct 
questions: the abrogation of the Gospel by the Koran, and the 
substitution of the Mosaic Law by the Gospel. He then points out 
another distinction : in every law there are some things belonging 
i to the intellect and others belonging to the will; the first are 

taught and the second commanded. Now, in the case of God and 
the laws given by Him to mankind, a distinction has to be made 
I between the doctrines and the commandments, With regard to the 

I doctrines a change cannot be admitted, for truth is one. It is, 

í therefore, impossible for God to send several prophets who would 

' teach contradictory doctrines and, in fact, no contradiction exists 

between the teaching of the Mosaic Law and the Gospel; some 

I doctrines — for example the mystery of the Holy Trinity — are 

j only less explicitly taught by the Mosaic Law than by the Gospel. 
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Between the Gospel and the Koran, on the contrary, a real contra- 
diction exists : Mohammed himself confessed that the Gospel was 
given by God; it is also clear that the Gospel was never corrupted ; 
nevertheless, the same Mohammed — who carne six hundred years 
after Christ — contradicted such principal teachings of the Gospel 
as the Holy Trinity, the divinity of Jesus Christ and the death of 
Jesus; ergo, concludes the Father, Islam considered as a doctrinal 
System cannot be the work of God. 

On this point the Philosopher is in agreement with the Father 
but he insists on defending the substitution of the Gospel by the 
Koran with regard to the commandments. The Father contests 
this by saying that the falsehood of the Koranic doctrines prevents 
the truth of the Koranic commandments, He will, however, amply 
prove why the Koran cannot be a substitution for the Gospel in 
this matter. As far as the legal and judicial precepts are considered 
he concedes the substitution of the Mosaic Law by the Gospel. 
The períection of the moral precepts of the Law of Moses was 
surpassed by the Gospel, for the commandments depend on God’s 
will and on the circumstances of times and persons and may, 
accordingly, be changed by God. The precepts brought by Christ 
were, moreover, more perfect and more spiritual than those given 
by Moses. The same cannot be said of the Koran in comparison 
with the Gospel, as Mohammed’s life and all that is connected 
with him are so unlike Chrisfs and as the precepts of the Koran 
are not more perfect than those of the Gospel. The Father proposes 
to prove this by means of a comparison between law and law, 
person and person, and works and works, But before doing so, he 
determines the leading principie oí these comparisons, the gradual 
revelâtion of God to mankind and the criteria oí the recognition 
of such a revelâtion. This passage of the Fmnte de Vida is worth 
being translated for it is the pith of the entire second disputation. 

The text runs as follows: 

"If God would introduce a change, it ouglit to be not írom better 
to worse or írom perfect to less perfect, but írom worse to better and 
from imperfect to perfect. And, as it is proper to the devil to pull and 
to lure away from the good and the sublime to the bad and the base, 
so it is proper to God to raise His creatures from the base to the 
sublime. As the perfect teacher gradually instructs his disciple in a 
more profound doctrine, so when God again sends prophets to the 
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world He always mates them the means of new light in the world and 
He declares His will more fully with the aid of more spiritual and 
perfect precepts and commandments. Thereíore He elevated Abraham 
above Noah, Moses above Abraham, Jesus Christ our Lord above 
Moses and the Gospel above the Old Law. And if Mohammed appeared 
to the world as a prophet with a new law and doctrine that should 
abolish all the commandments of God, then it was reasonable that 
he should teach more spiritual things about God, that he should 
command things more sublime, based more upon reason and directed 
towards a greater reíorm of life. Moreover, as the laws that succeeded 
each other were more perfect, so those who proclaimed them should 
be men of a more perfect life and more directly guided by God 
by means of miracles, as can be observed with Moses in comparison 
with Abraham and with Christ our Lord in comparison with Moses; 
and if Mohammed proclaimed a law of God that was more perfect 
than the Gospel, he in his own person should have been a more perfect 
man and more qualiíied in virtues and miracles. And moreover, 
although the Gospel is so much more perfect than the Law of Moses, 
and Christ so better qualified in life and so much more authorized 
by miracles than Moses, it would have been much more difficult to 
believe that the other law ceased to exist on account of His coming 
and His Gospel if the Jews had not been wamed in advance by their 
prophets that the law had to be changed by the coming of the 
Messiah. As God, our Lord, acts with supreme wisdom, He took care 
to warn the sons of Israel a long time before of the new law that the 
Messiah had to bring them, and thereíore, among the prophets who 
are known, there should have been one who in advance should have 
informed the world that the Gospel of Christ had to cease to exist by 
the coming of Mohammed and his law." 

The Father then repeats the arguments advanced in the foregoing 
to prove that such a prediction never existed and he concludes: 

"Two things, therefore, remain for the Muslims: firstly that their 
law is more perfect than that of the Gospel, and secondly, that Moham¬ 
med was greater in the eyes of God and the world, and more qualified 
and authorized by God; if these are not true, dhe assertion that Moham¬ 
med abolished the Gospel of Christ by his own law is not exact. For 
it is God's custom that the more perfect abolishes the imperfect as 
the light of the sun obscures that of the stars, and that a more perfect 
and more authorized prophet brings the more perfect law.” ^ 

I 

í 1 "Se muda’ça havia Dios de hazer no havia de ser de bien pera menor 

bien, de perfecto pera imperfecto, sino de menor bien para mejor, y de 
imperíecto pera perfecto. que como es pprio dei demonio caer, y derribar 
dei bien, y de lo alto al mal, y a lo baxo, assi es pprio de Dios levantar de lo 
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T h is passage oí the Fuente de Vida reveals Jerome Xavier's 
standpoint concerning the most important claim of Mohammed, 
namely that he is — according to Sura xxxiii, 40 — "the seal of 
the prophets.” ^ Xavier does not simply dismiss that claira; he 
examines it by comparing Jesus with Mohammed, the two last 
prophets according to the Muslims, and the Gospel with the Koran, 
the two last laws given by God according to the same. In this 
comparison, Xavier is guided by the principie that Mohammed 

baxo a lo alto a sus criaturas: que como el perfecto maestro siempre va 
ensena’do doctrina mas alta al discípulo, assi quando Dios embio pphetas 
de nuevo al mu‘do siempre íue dando dellos al mu’do nueva luz declarando 
mas su voluntad con preceptos, y ma’dam^i°s mas espirituales, y períectos: 
y assi acrecento a Abrahan sobre Noe, Moyses sobre Abrahan y Jesu X.° 
N. Sòr sobre Moyses, y el Evang.“ sobre la ley, y si Mahoma vino al mundo p 
ppfeta con nueva ley, y doctrina que derogasse todos los mandados de Dios 
razon hera que ensenasse de Dios cosas mas espirituales, mandasse cosas mas 
altas, y mas fundadas en razon, y de maior reformacion de vida. Mas como 
leyes que de nuevo venian heran mas perfectas assi los que las trahian heran 
mas perfectos varones en su vida y heran de Dios mas acreditados co’ 
milagros como se ve en Moyses eu respecto de Abrahan, y en X,“ N. Sòr 
en co’paracion de Moyses, y si Mahoma trahia ley de Dios mas perfecta 4 
el Evang.® uviera ta’bien el de ser mas perfecto varon, y mas calificado en 
virtudes, y milagros, y mas q aun q el Evang.® es tanto mas perfecto que 
la ley de Moyses, y X.® tanto mas caliíicado en vida, y tanto mas authorizado 
con milagros 4 el, uviera mucho mas difficultad en crer que co’ su venida, 
y con su Evang.® cessava la otra ley si no estuvieron desso avisados de 
antes los Judios p sus ppíetas que se havia de mudar la ley con la venida dei 
Messias, que como Dios N.® Sòr haze las cosas con su'ma sabedoria tuvo 
cuidado de avisar mucho antes a los hijos de Israel de la nueva ley 4 el 
Messias les havia de traer y dar, y assi pera bien uviera de haver algun 
ppfeta de los conocidos que tuviera dado noticia antes al mundo de que con 
la venida de Mahoma, y su ley havia de cessar el Eva’g.® de X.°,.., Resta 
pues que ay dos cosas de parte de los moros, una q su ley es mas perfecta q 
la dei Eva'g.® otra q Mahoma fue mas gra’de delante de Dios, y dei mu’do 
y mas calificado y authorizado p Dios, que si assi no fuere no lleva camino 
dezir 4 Mnlioma con su ley derogo el Eva’g.® de X.° Pues el estilo de Dios 
es que lo mas perfecto derogue a lo imperfecto, como la luz dei sol escurece 
la de las estrellas, y que la ley mas perfecta la traya ppfeta mas perfecto, 
y mas authorizado." [F. ãe 7., fols. 179''-180.) For the whole discussion, see 
F, ãe 7., fols. 172M80''. 

^ Mohammed’s idea of his own prophetic mission is very well exposed 
by Stanton, The Teaching of the Qw‘ãn, pp. 38-51. 
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had to be a more perfect man in life and works than Jesus, if he 
really was a prophet sent by God after the coming of Christ, and 
that the Koran had to contain more perfect commandments than 
the Gospel, if the íormer was meant by God to substitute the 
latter, for it is only in accordance with God's dignity that He 
progresses from less perfect to more perfect and not conversely. 
He thus agrees with the principal oí God’s gradual revelation to 
mankind — a principie dear to Mohammed and his íollowers — 
but he defines it more precisely by adding that the progress had 
to be from less perfect to more perfect. 

The comparison hetween Jesus and Mohammed and the Christian 
and Muslim religion is restricted by Xavier to a certain number of 
subjects: the commandments and precepts issued by hoth religions, 
and the life, miracles and influence oí the founders oí Islam and 
Christianity in the íourth hook of the Fmnte de Vida; the aids 
íurnished by both religions to the weak human nature in order 
to enable it to keep the commandments in the fifth book. We shall 
follow this order in our exposition, It may be recalled that the 
disputation is now carried on between the Father and the MuUah. 

Beíore going into this very interesting part of the Fuente de 
Vida, another characteristic of the second disputation may be 
mentioned. It is the following irenical statement placed by Xavier 
at the beginning oí the íourth book: 

"Because every comparison is odious and as it is also painful, I ask 
you not to take ill what I sliall say about your law and propbet, for 
I also shall not take ill that which whoever of you will say about mine: 
as I know that your heart desires to say the truth, I tell you likewise 
that only the zeal for it incites me to speak and not hatred nor 
malevolence that I might cherish against Mohammed or the law that 
he brought,” ^ 

Similar statements are to be found in two other places oí the 
Fuente de Vida. ^ As will be seen, there were high words in the 

1 "Como toda aco’paracion es odiosa, y todo coteiar da pena os ruego 
no tomeis mal lo que de vra ley, y propheta os dizere, pues ni yo tomare 
mal lo 4 qualquiera de vos otros dixere de la mia: 4 como se 4 vfo coraçon 
dessea hablar la verdad os digo ta’bien 4 solo d zelo delia me mueve a 
hablar y no odio ni mala voluntad que tenga a Mahoma, ni a la ley que 
truxo.” (F, de 7., fols. 18D-182,) 

2 F. de 7., fols.225 and230v. 
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discussion between the Father and the Mullah and the terms were 
not always flattering but this does not alter the fact of Xavier's 
irenic mind, for it was a passionate love of truth that made Father 
Jerome say some strong things. Especially in dealing with Xavier's 
opinion about the personality of Mohammed we have to remember 
this fundamental attitude, ^ 

2. The Comparison ktween the Comnandmmts and Precepts 
of Islm and Chnstmity 

The Father starts this point of comparison with an enuraeration 
and explanation of the ten commandments of God, which belong 
to Mosaic and Christian revelation. The commandments of Moham- 
med’s religion are, however, not more perfect than those given by 
Christ, for Mohammed facilitates the commandments in order to 
win over the people to his law. This appears from three things, 
which are the greatest diíhculties for mankind and for a virtuous 
life: going to meet danger of life, not revenging oneself npon 
enemies and malefactors, and abstaining from and commanding 
sexual appetites. ^ In these three points the law of Mohammed is 
inferior to the religion of Jesus, as the Father will prove in detail. 

a) THE DANGER OF LIFE 

Three passages of the Gospel are opposed by the Father to one 
quotation from the Koran. They show that Jesus Christ wished his 
disciples to confess the faith openly and in public, without fear 
of death and without dissimulation, whereas Mohammed permitted 
to dissimulate the belief in Islam. The quotations from the Gospel 
are Maithew x, 32-33 (the confession before men), and a combination 
of Matthew x, 37-38, and Lub xiv, 26-27 (the love of Jesus above 
one’s father, mother and one's own life; the following of Jesus by 
taking up one’s cross). The quotation from the Koran runs: "Ye 
have your religion; and I have mine." This corresponds to Suta cix, 
6, where Mohammed refused the ofíer by the Meccans to follow 
him if he would respect their gods. 

1 Cf. infra, pp. 139-145. 

« F. de 7„ fols. 182-186^ 


Trying to justify his Prophet, the Mullah answers that God is 
accustomed to command a thing according to the situation of His 
faithful; if they are few in number they are not obliged to 
contradict the whole world to the danger of their life, but they have 
to dissimulate; if they predominate they have to confess that 
Islam is the unique law of salvation and they have to kill those 
who contradict it. 


The Father shows himself very well-informed on the doctrine 



of threat or injury {taqiya), for he continues the discussion by 
indicating the sources of that doctrine: the above given quotation 
from the Koran, a tradition or saying of Mohammed that money, 
the way and the law must be concealed, and other places in the 
Koran. It may be supposed that by the latter he meant especially 
Sura XVI, 108: "Whoever disbelieves in Allah after having believed 
— except him who is compelled, his heart being still at peace in 
belief —; but whoever relieves his soul by unbelief — upon them 
is anger from Allah, and for them is (in store) punishment mighty." 
He also mentions the tauha or penitence to be accomplished by 
the person who dissimulated his faith. Finally, he repeats his 
conviction that Mohararaed’s religion is clearly inferior to Jesus’ 
religion in this matter, because Jesus commanded his disciples to 
profess the faith everywhere and even with danger of life. ^ 

b) REVENGE UPON ENEMIES AND MALEFACTORS 

The Christian and the Muslim doctrines concerning the íifth 
commandment of God are compared in the second chapter of the 
fourth book of the Fuente de Vida. The Father, íirst of all, outlines 
the Christian doctrine: God commands that we shall live so 
fratemally that we do not kill or injure each other nor wish harm 
to each other, and that we do not injure those who have injured 

1 F. de V., fols. 186''-187''. The quotation from the Koran, is foun,d on 
foi. 186’'; "laçou dinecon vali diu (que quiera dezir vfa ley para vos, la mia 
para mi)." This is a transliteration from the Arabic, which souuds according 
to our transliteration-system: lakum dínekúm wa-U ãin; the quotation is 
from Sura cix, 6, The correctness of Xavier’8 opinions may be seen from 
R. Strothmann, "Takíya”, SEI, cols. 561i>-562*>; and R, A, Nicholson, 
"Tawba", SEI, col. SSG’’. 
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us, but that we do good to them when they have need of us, This 
commandment has to be applied to everybody, to the good as well 
as to the bad, to the members oí our own religion as well as to 
the íollowers of another íaith. The revenge upon enemies has to 
be left to God and His representatives, the hings and judges. ^ 

The Muslim doctrine concerning this matter is now examined 
by the Father, First of all, he studies Mohammed’s attitude towards 
those who do not proíess Islam. He notes a contradiction in the 
Koran where, on the one side, Mohammed showed indifference 
with regard to the disbelievers by saying: "Ye have your religion, 
and I have mine”, whereas, on the other hand, he showed himself 
intolerant elsewhere in the same Koran and also in some traditions 
{IjiadUh). The Father reíers to ii, 186-189, where Mohammed 
permitted the Muslims to revenge themselves^ upon disbelievers 
and to injure them as much as these latter injured believers, to 
Sura XLVii, 4-5, where the Prophet ordered war to be made on the 
iníidels and to slaughter them but also to release the prisoners 
after the murdering oí many; and to Sura ix, 5, a verse that 
abrogated some of the foregoing, because Mohammed incited there 
to slay, to seize and to beset the idolaters and to lie in ambush 
for them, but also to set them íree if they repented and were 
converted. The Father then mentions a tradition or saying of 
Mohammed that gives permission to spare the liíe oí those who are 
not willing to be converted on the condition that they pay tribute. ^ 

1 F. de F., íols, 188-188^. Four quotations írora the Koran occur in this 
passage, With regard to the first: "Ye have your religion, and I have mine", 
cí. supra, p.129, note 1.The others are: "cipara çnra albaqr" {Sura al-Ba- 
qara = n, 186-189); "cipara 26, çura Moharaad" {SunMuhammad = xlvii, 
4-5); "el ayat çaeí que es la clausula o capitulo de la espada... y esta en 
la cipara 10, çura toubat recuh 1.“'” ("the ãyatu ‘s-saifi that is the clause or 
the verse of the sword... and it is íound in the sipãra 10, Sura at-Tauba, 
rukü' r = Sura x, 5). "Cipara” means the Persian word sipãra - composed 
oí si (thirty) and pãra (a portion) - or one oí the thirty sections in which 
the Koran is divided for religious purposes, especially íor the recitation 
during the nights of the month Ramadan; cf. Bkchère, IntroãwHon au 
Coran, p. 137, and RichardBell, Introductm to the Qur’ãn (Edinburgh 1958), 
p, 51, The division is given by Gustavus Fluegel, Corani Textus Arahicus 
ad fidem Ubrorum manu soriptmra et impressorum ei ad praecipuorum inter- 
pretum kctiones et auctoritatem recensuit. Indicesque iriginta sectionum et 
suraidrum addidii Gustavus Fluegel (Editio tertium emendata, Lipsiae 1881), 
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The attitude oí the Muslims towards malefactors and enemies 
who proíess Islam constitutes the next subject of the Father’s 
examination. The only reference to the Koran is Sura v, 49, where 
Mohammed sanctioned the law of retaliation inflicting punishment 
oí the same kind and degree as the injury: “A liíe íor a life, an 
eye for an eye, a nose íor a nose, an ear íor an ear, a tooth for a 
tooth, and wounds are (an occasion íor) retaliation.” The Father 
is also not unconscious oí the íact that Mohammed added remittal 
of punishment to be an expiation of personal sins. ^ 

Hereafter the Mullah tries to deíend Mohammed's attitude 
towards unbelievers. The person who is not willing to embrace the 
íaith preached by the Prophet and ambassador of God, he says, 
has no longer a right to live. The Father replies to this: the per- 
raission of slaying and robbing the inâdels was granted by 
Mohammed with the intention of conquering the world and oí 
increasing the number of his adherents. He cites Sura xxxiii, 27, 
as a proof: "And He caused you to inherit their land and their 
dwellings and their properties and land which ye had never 
trodden,” ® 

Having exposed the doctrines oí Christ and Mohammed con¬ 
cerning the fiíth commandment of God, the Father compares the 
merits oí both in a long conclusion. The íollowing quotation is 
characteristic oí his manner of arguing: 

"The sword is not a key giving admission to the heart, never, never 1 
It is reasons, instruction, good example, tenderness and benefits that 
open well-locked hearts, That key was used by Jesus Christ, our Lord, 
whereas Mohammed wielded the sword,” ® 

and by The Koran's Oficial Edition ofEgypt (Cairo, A. H. 1342/1923 A. D,). 
"Recuh” means the Arabic word rukü' or "the name given to sections oí 
about ten verses, after each of which the devout reader makes a bow of 
reverence.” (Stanton, op. cit,, p. 15.) 

1 F. de V., foi. 188'', The quotation írom the Koran is indicated as "cipara 
6 en el çura maeda” {Sura ahMãHda = v, 49). 

® F, de F., foi, 189. The quotation írom the Koran is "cipara 22, çura 
hazab” {Sura al-Afjimb = xxxm, 27). 

^ "No es Have de coraçon con espada no, sino razon, doctrina, buen 
exemplo, blandura, benefícios, ^ con esto se abren coraçones q antes estava’ 
muy cerrados. Estallave truxo Jesu X.® n.® Sôr, vro Mahomatruxo espada.” 
{F. de F., foi, 189V,) 
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He concludes by stating that the religion of Jesus is more perfect 
tban that of Moharamed as far as the fifth commandment is 
concerned. The religion of Jesus is in accordance with reason and 
also with God’s dignity because it does not use forcible means in 
converting the world — religion is a matter of íree will —; the 
words of Mohammed, however, did not differ from those of 
Alexander the Great, Julius Caesar or Attila, for he spohe as a 
captain rousing his soldiers to war and not as a prophet of God. 
The Father finally digresses upon the unreasonableness of per- 
mitting retaliation between believers of the same religion, for this 
contains the danger of an endless series of revenges and nobody 
can be an impartial judge in his own cause. ^ 

The examination of Mohammed’s attitude towards maleíactors 
and enemies consists mainly in a study of three subjects: the holy 
war, the paying of tribute, and the law of retaliation. It must be 
achnowledged that Xavier based his study on very well-chosen 
quotations from the Koran. With regard to the holy war he cor- 
rectly observed the different phases of the evolution of the Prophet s 
mind, which resulted from peculiar circumstances during Moham- 
med’s stay at Mecca and Medina, His observation that, in the 
Koran, warfare is inseparable from religion is also correct. It is 
evident that Xavier spoke of those unbelievers who do not belong 
to the "People of Scripture" or the Jews and the Christians. His 
mention of the privilege perraitting tribute to be paid instead of 
being slain has to be understood of the Jews and the Christians 
as the Father refers to an f^adUh in this connection. In treating the 
law of retaliation, Xavier mentioned the raost important passage 
of the Koran, and he did not forget to observe Mohammed's 
statement that reprisals had to be exactly according to the injury 
sufíered and that patience was better than revenge. ® 

C) CHASTITY 

In the third chapter of the fourth book of the Fuente de Vida 
the Father starts the disputation conceming chastity by declaring 

1 F. íols, 189M90^ 
a F. de V., fols. 190^492. 

a Cf. Stanton, of cíío pp. 65-66 ; and D, B, Macdonald, "Djihãd", SEI, 
cols. 89^"'^, and "Dhimma", 5EÍ, cols. 75>J-76”‘, 


that Mohammed showed a very great weakness in this matter as 
he gave free rein to man’s passions. He advances several arguments 
in order to prove this premise. ■ 

A first argument deals with polygamy. In the times before Christ, 
God permitted a man to marry several wives but after the coming 
of Jesus Christ He cancelled this permission. Then came Mohammed 
and he introduced polygamy. In Sura iv, 3, he allowed four wives 
if they could be treated with equality, but in Sura xxni, 6, he 
went íarther by stating a man to be free from restrictions in the 
case of female slaves. A second argument points out the facility 
of divorce, which enables a man to marry still more wives, although 
there exist some provisions for the divorced wives as the determi- 
nation of motives and the return of the wiíe’s dowry; Sura LXV, 
1-7, is referred to in this connection. The Father then denies the 
necessity of the coming of Mohammed after Jesus Christ who 
introduced moderation in sexual matters and he says that Moham¬ 
med cannot be a prophet of God as he came six hundred years 
after Christ and abolished the perfection brought by Jesus, for 
God proceeds from good to better and not inversely. ’• 

It is the Mullah’s turn to speak now. He points out that horses, 
bulis and many other animais take several females to companion 
and that Abraham, Jacob, David and Salomon married several 
wives with God’s special permission in order to obtain numerous 
posterity, which should serve God and increase the small number 
of Jews. The same permission was granted by God to the Prophet 
Mohammed for the same reasons, 

These objections are not immediately answered by the Father. 
He first enumerates the inconveniences of polygamy and he recalls 
that Mohammed himself experienced them when he was discovered 
with Mary the Coptic slave by two of his wives, which caused him 
many difficulties on the part of these wives and their parents. He 
also mentions the great inequality between man and wife in the 
polygamic systera, as so much is permitted to the man and the 

1 F, de F., fols. 194’'-195. Tàe references to the Koraa are; “Cipara 4, 
en el çura niçab” {Swa an-Nisã' = iv, 3); "Cipara 16, en el çura 
momenun” {Swa al-Mu’mmn = xxiii, 6).; and "çura zenan mancuha", 
or "Swat4 mãn-i mankül}a’‘ {Swa of the married wives), the one and only 
Persian title of a Swa given by Xavier; he meant lxv, 1-7. 
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wife is bound hand and foot.^ In reference to the Mullah’s 
arguments, he replies that there exist animais living monogamously 
all their lifes, for example the turtle-dove; that the animais are 
accustomed to have sexual intercourse only during a certain time 
of the year; and that, apart frora that, man is a rational being, 
According to the Father the argument based upon the example 
of the Patriarchs is also quite irrelevant: God granted permission 
to Abraham, Jacob, David, and Salomon to take several wives, 
and He did so on account of the small number of the elected people 
and the wickedness of the surrounding nations, but these motives 
had ceased to be valid in Mohammed’s time when the world was 
sufficiently populated; mongamy was always considered to be better 
than polygamy, even in the period of the Old Testament, ® 

The Father now passes on to a series of separate attacks. He 
condemns the use of female slaves and negresses, the repudiation 
and the selling of slave-girls. He shows himself very well-informed 
on the method of repudiating and taking back a wife (an implicit 
reference to Sum ii, 229-230), and he even notes the custom of 
the Shiahs that obliges the husband to pronounce an Arabic 
formula without error in case of repudiation, a thing difficult to 
manage for most people. ® 

The conclusion of this long exposition runs as follows: in matters 
of chastity Mohammed did not bring a more perfect law to the world 
than Jesus Christ. Christ taught moderation ; Mohammed excited 
the sexual appetites. He finishes by inviting the Mullah to read the 
history of Christianity or to come and see the religious houses in 
Christian countries. * 

Xavier’s exaraination of the virtue of chastity as it can be found 
in Islam and in Christianity seems to be very correct, He restricts 

^ F. de 7., foi. lOG''. Mary, the Copt, is called "Maria quebti” in the 
Spanish manuscript. The names of the two wives are there given as "Axa" 
and “Aceassa”, the íormer of whom is 'Ã’isha; the latter is corrupted, but 
on foi. 217 the same person is called "Afça” (blaísa), who together with 
'Ãhsha caused difíiculties to Mohammed on account of the Prophefs 
relations with Mary, the Copt; cí. Stern, Maniage in Early Islam, p. 114. 

« F. * 7., íols. 195M98. 

“ F. de 7., fols. 198*199. For repudiation, see J. Schacht, "Talàk", 
SFÍ, cols. 564'í-571A 

* F. de 7., fols. 199-200. 


himself to an exposition and comparison of the teachings of 
Mohammed and Jesus, the founders of both religions, and does 
not lose himself in speculations regarding the practise of chastity 
by the adherents of both religions. His references to the Koran 
are accurate, and his observations about the inconveniences of 
polygamy, the great inequality between man and wife and the 
important place of sexual pleasures in Mohamraed’s doctrine are 
justihed. With respect to the lastit may be noticed that Xavier 
does not fali into the opposite fault, as Catholicism is soraetimes 
pretended to do. ^ He, of course, judged all these questions from 
a Catholic point of view, but he had a perfect right to do so. 

d) OTHER PRECEPTS OF ISLAM AND CHRISTIANITY 

In the fourth and fifth chapter of the fourth book of the Fuente 
de Vida, Xavier placed the discussion of a great number of subjects 
that are of minor importance in his system. We shall treat them 
briefly here. 

In the fourth chapter he starts with a comparison of baptism 
with circumcision and the recitation of the Mina. He says that 
circumcision is in common use in the country where he stays and 

1 "La Loi rausulmane contrairement à réthique chrétienne, qui n'a jamais 
considéré avec faveur le plaisir sexuel, est au contraire favorable à la satis- 
faction de rinstinct sexuel dans la race humaine.” (G. H. Bousquet, La 
Morale de Vlshm et son EtUque SexueUe (Paris 1953), p. 40.) Literature 
treating the moral doctrines of Islam is very scarce and, moreover, mostly 
unsatisfactory. The book of Bousquet is lacking in knowledge of the Christian 
doctrine, but it contains a great deal of information. The study of M. A, Draz, 
La Morale du Koran. Etude comparée de la morale tjiéorique ãu Koran, suivie 
d‘me olassipca^i^'^ verseis choisis, formant le code complet de la morale 
pratique (Paris 1951), extols the theoretical principies of Islam, but does 
not deal with particularities. Dwight M. Donaldson, Studies in Muslim 
Ethics (London 1953), restricts himself nearly exclusively to Pérsia, and 
is not up to date with respect to literature. 0. Pesle, La Femme Musulmane 
dans le Droit, la Religion et les Mceurs (Rabat 1946), pp. 78-89, also extols 
the moral qualities of Islam and especially of its founder ; the book, however, 
contains a good survey of North African customs. The study of W. J, A. Kern- 
kamp, De Islam en de Vrouw. Bijdrage tot de Kennis van het Reformismo naar 
aanleiding van M, R. Ridã's "Nidá’ lil-Mns al-Lailf" (Amsterdam 1935), 
is most scientific, but it concerns only the reform-movement. Some interest- 
ing observations are given by G. Basetti-Sani, O. F. M-, ‘T Commandamenti 
di Bio nel Corano”, La Scuola Cattolica, 81 (Milano 1953) pp. 329-349. 
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he doubts whether it was ordered by Mohammed hiraself because 
the Muslim doctors teach that it is not a precept but a custom. 
He adds that the operation is períormed by a barber and that it is 
accompanied by banquets and íeasts but not vith ceremonies. The 
circumcision, continues Xavier, lost its signihcation aíter the 
Corning of Jesus as it indicated that the Messiah would be born 
írom the caste oí Abraham; moreover, baptism is a more perfect 
initiation than circumcision and kalim because baptism íorgives 
all the sins. Xavier describes the kdima as the Muslim confession 
oí íaith by professing the unity of God and the prophetic role of 
Mohammed. ^ 

In the remainder oí the íourth chapter the dispute is about the 
precept of hearing Mass on Sundays and holy-days for Christians 
and oí going to the mosque on Friday íor the Muslim men; about 
the precept oí going to confession in Christianity and the avowal 
oí externai sins beíore the tribunal in Islam; about the different 
fasts and their duration and austerity in both religions; and about 
the quantity of alms. ® 

In the fifth chapter the Mullah defends his own religion in the 
íollowing manner: 

"Our Prophet commanded in his law some things that were not yet 
mentioned during the last conversations. The first oí these is to do 
namaz, i. e. prayer, five times a day; the second is to go on pilgrimage 
to Mecca, an obligation for those who are in a situation to do this; 
the third is to wash one's face, arms and feet beíore doing one’s 
nmaz, and to do this being clean, and to wash the entire body if one 
had intercourse with a wife or did something less clean; the íourth 
is not to drink wine and not to eat flesh that was not killed in the name 
of God and that is not bloodless. Moreover, he used to do other things 
of which five are applied to the head and the other to the rest of the 
body. These oí the head are: to clean the teeth with miswãk, i. e. with 
a certain stick; secondly, to clean the nostrils; thirdly, to trim the 
moustache; fourthly, to trim the hairs of the ears; fifthly, to let grow 
the beard. The other are; to clip the nails and to trim the hairs below 
the navel; to pluck out the hairs oí the arm-pits and the like. It is said 
that he assumed these things írom the holy prophet Abraham, and 
as our Prophet used to do, he leít us these things as sumat, i, e. 
custom, íor many oí us say that they are not obligatory precepts. 
These are things of great importance for they prove how pure our 

1 F. de V„ íols. 200^-201’ 


« F. de y., íols. 201V.206''. 
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Law is, which has so many ablutions and orders a man to refrain 
■ írom impure things,'’ i 

i It seems to me — anwers the Father — "that Mohammed saw the 

I laws given by Abraham, Moses, and Jesus Christ, our Lord, with such 

^ a doctrine and harmony, As a result he who would become a prophet 

— in order not to give an impression of resembling in no way a law- 
giver ~ takes this body, and tuming it írom one side to another, now 
says: wash yourself, then: marry so many women, or: clip the nails, 
trim the hairs of this or that part, let grow the beard, trim the mou¬ 
stache, do not eat pork, the flesh you eat shall be killed in such and 
such a manner, and similar things." ® 

He concludes that the law oí Mohammed is more perfect than 
that of Jesus in matters concerning the body, but not in spiritual 
things which give salvation. 

1 "Algunas cosas mando nfo ppheta in su ley de q en las platicas passadas 
no se trato de las quales una es hazer namaz, i, oracion cada dia cinco vezes, 
otra es yr en rohieria a Meca quien tiene poder para esso. 3.® que se laven 
i antes de hazer su namaz en el rosto, en los braços, y oies, y vaian a ella 

I limpios y que laven todo el cuerpo si llegaren muger o hizieron cosa menos 

I limpia, 4.® que no bevan vino, ni coman carne de puerco, ni otras ciertas 

I carnes, 5.® que no coman carne que no íuere degollada en nombre de Dios, 

I y que quede limpia de sangre. Demas desto uso el otras cosas, cinco delias 

I : se hazen en la cabeça, las otras en lo demas dei cuerpo, las de la cabeça son 

^ limpiar los dientes co' moçuac, i, con un cierto paio, 2.® lavar las narizes, 

^ 3.® rapar los bigodes, 4.® cortar los cabellos de las orejas, 5.® dexar crecer 

la barba, las otras son cortar las unas, y los cabellos do debaixo dei ombiligo, 
arrancar los cabellos dei sobaco y otras semeia’tes, y estas cosas dize que 
tomo el dei S.t® ppíeta Abrahan, y como nfo ppheta lo uso nos quedó por 
í çonnat, i, cosa acustubrada, posto q muchos de los nfos dizen que no son 

' precepto de obligacion. Cosas son estas de mucha co'sideracion que muestran 

I qua' limpia es nfa ley q tantos lavatórios tiene y ma’da abstenerse hombre 

I de cosas im’u’das.’' (F. de V., íol, 207.) This description of the Muslim 

I customs is exact; cf. Richard Hartmann, Die Religion des Islatns (Berlin 1944) 

^ pp, 65-69; Paieja, Islamologia, pp. 547-548; and A. J, Wensinck, "Miswãk", 

SEI, cols. 388t)-389®. 

® "Parece me que viendo Mahoma las leyes q truxeron Abrahan, Moyses, 
.. y Jesu X.® n.® Sôr con tanta doctrina y co’cierto el que se queria hazer 

ppíeta por no parecer q no havia nada en genero de legislador toma este 
cuerpo y revuelrelo de una parte a otra, ya dize lavaos, ya dize casaos co’ 
tantas mugeres, ya dize cortad las uáas, rapad los cabellos de tal, y tal 
parte, dexad crecer la barba, cortad los bigodes, no comais puerco, la carne 
que uvierades de comer sea de tal maniera muerta y cosas semeiantes.” 
(F. Íé y., íol. 207!) 
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The Father then separately deals with the subjects mentioned 
by the Mullah. He willingly admits that with respect to prayers 
the law oí Mohammed appears to be a real law but he also observes 
that the use oí a certain direction to Mecca, of certain Ârabic words, 
and of fixed times is not reasonable. Regarding the pilgrimage to 
Mecca and Medina the Father will not discuss the question whether 
Abraham or Ismael built the holy place of Mecca; he only notices 
that so few Muslims are able to perform this pilgrimage and that 
the temporary marriages contracted by unmarried pilgrims in that 
City are rather a disorderliness than a precept. He digresses in 
detail upon the uselessness of ablutions in order to obtain salvation 
and remission of sins committed with women; and he emphasizes 
that these ablutions, like other touches of the body, may contain 
a danger for other acts of impurity. He will not go into the other 
things mentioned by the Mullah; these things are acts of politeness 
and have nothing to do with religion. 

When the Father comes to speak about the drinking of wine 
and the eating of pork and declares that these things should not 
be íorbidden but regulated, the Mullah replies that the use of 
wine is merely permitted in paradise and not on earth and he 
illustrates the justness oí this by the story of the angels Mârüt 
and Hãrüt who, aíter having descended on earth in the shape of 
men, drunk wine and sinned with women, for which they still suffer 
in the environment of Babylon. ^ 

The Father now puts an end to the íirst part of the second 
disputation. In a résumé he repeats that Islam carmot be a substi- 
tution for Christianity and that the Koran cannot abolish the 
Gospel, because the commandments and precepts given by Moham¬ 
med are inferior to those given by Jesus Christ, especially in matters 
of charity and chastity. No progress can be íound in the law of 
Mohammed, and for that reason it cannot be of divine origin. The 
Father then passes on to the next part of the second disputation, ^ 

1 F, Ae V., íols. 2l07’'-214''. Treating of Hãrüt and Mãrüt Xavier refers i 

to the Koran as follows: “cipara 1, çura al baqr” {Sura al Baqara = n, 96); 
cf, A, J, Wensinck, "Hãrüt and Mãrüt”, SEI, cols. 134i>-135», and Henninger, 
op. oií., NZM, 4 (1948) pp. 138-139 (book-edition, pp. 66-67). 

^ F. de V.,iol.íW, 


3. The Comfmim between the Life, 

Mimcles md Influence of Mohammed and Jesus Christ 

According to the principie set up by Xavier at the beginning of 
the second disputation, a new revelation has to be authorized by 
a prophet who surpasses his predecessor in sanctity of liíe, in 
miracles and in influence. Thus Mohammed, who claimed to be 
'The seal of the prophets”, ought to excel Jesus Christ in all these 
points. By means of an elaborate comparison Xavier now examines 
if Mohammed in íact satisfied these conditions. 

a) THE LIFE OF MOHAMMED AND JESUS 

j Beíore comparing Mohammed with Jesus Christ, the Father 

I declares that he will consider Christ in so far He is a man. The 

i Mullah starts the discussion by stating that his Prophet is the 

jí most important of all prophets, the most beloved creature of God 

I and the motive why God created the firmament, the earth and the 

other prophets. The Father advances the íollowing arguments in 
order to prove the superiority of Christ to Mohammed. 

In the Koran Mohammed showed an extraordinary reverence 
; for Jesus Christ: in Sura in he called Jesus the spirit of God, 

í conceived like Adam by the spirit and the force of God, and born 

of Mary most holy above all women; in Sura xix he praised Christ 
as a man full of sanctity and sinless; and in many other places of 
the Koran he said Christ to be a great prophet, a performer of great 
miracles, a man totally free írom sin and very great in God’s eyes. ^ 
The life of Jesus is now compared with that of Mohammed in 
a more or less chronological order, All the prophets predicted 
particularities of Jesus' life — as the time of His arrival, the place 
of His birth, His miracles and death — whereas Mohammed carne 
into the world as every other man and no prophet íoretold his 
Corning. Hereupon the Mullah answers that Moses in his books and 

1 F. de V„ íols. Xavier refers twice to the Koran: "cipara 3.”' 

çura era ram" [Sura al-Imrãn = iii, passim) ; and "cipara 16, çura Mariam” 
[Sura Mwyam = xiX, passim). Mohammed’s reverence for Jesus Christ is 
explained in detail by Henninger, op, cU„ NZM, 1 (1945) pp. 304-314, and 2 
(1946) pp. 109-116 (book-edition, pp. 7-17 and 18-25). 
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also oth,er prophets, and especially Jesus in the Gospel, gave 
information about Mohanimed. In the beginning, be tells, a ray 
went from God wbich successively carne down on Adam and bis 
successors, on Noab, Abrabam, Ismael and bis descendants till it 
arrived at tbe forebead of Mobammed’s fatber, 'Abd Allãb, and 
írom bim to tbe propbefs motber, Amina, ^ Tbe questions of 
wbetber Mobammed was mentioned in tbe Holy Scriptures and 
wbetber bis name was left out of tbem by tbe Cbristians are tben 
brieíly treated by tbe Fatber and tbe Mullab. Tbe Fatber observes 
tbat he bas dealt witb tbem in detail in tbe foregoing. 

Tbe next point of comparison consists in tbe birtb and descent 
of Cbrist and Mobammed. Cbrist was born of tbe Holy Virgin 
witbout tbe intervention of a man but by tbe power of God and 
He descended from Abrabam by tbe way of Isaac, tbe son of Sara 
wbo was tbe mistress of tbe bouse. Mobammed’s fatber and motber, 
on the contrary, were parents in tbe usual sense oí tbe word, and j 

— although they belonged to the family of Abrabam — they j 

descended írom Abraham’s son Ismael, a child of a female slave | 

wbo is little praised in the Holy Scriptures. Moreover, in the time j 

of Mobammed's birtb the Law oí the Gospel was universal and 
spread all over the world, but Mohammed’s parents were not 
Cbristians and tbereíore outside tbe law oí salvation — wbich í 

I 

i 

1 F. de V., foi. 216'^. Jerome Xavier laid much stress on the predictions | 

given by the prophets about Jesus’ liíe, for he repeatedly referred to them | 

in his Mifãiu 'l-quds ya'm ããstãn-i liazrai-i 'm {The Mimr of Holiness viz. ; 

üe Life of the Lord Jesus), For the predictions of Mohammed in the \ 

Testaments according to the Muslims, see Fritsch, Islam und Chnsientum \ 

im Mittelalter, pp. 74-96. The Mullah’s story of the ray is an allusion to the j 

doctrine of the pre-existence of Mohammed's soul; cf. Tor Andrae, Die 
Person Muhammds in Lehre md Ghuben seiner Gemeinde (Stockholm 1917), } 

pp. 29-30 and 320, and L. Massignon, “Núr Muhammadi”, SEI, col. 452^. j 

With regard to the names of Mohainmed’s father and mother, cf.: "De son j 

père, nous savons seulement que c’était un des cinq fils de la branche \ 

hachemite ayant pour chef 'Abd-Al-Mottalib et qu'il serait mort à la fleur ! 

de l’âge, au cours d’un voyage de Syrie à la Mekke, Le défunt avait épousé j 

peu auparavant, semble-t-il, une jeune Mekkoise, Amina, qui avait conservé, j 

dit-on, des attaches avec un clan de Médine,’’ (Blachère, Le Pfobüme de | 

Mahomet, p, 28); and "His father, who is said to have died before his birth, | 

is quite a colourless figure, whose name Abd Allãh is perhaps a later 
improvement on a heathen name," (F. Buhl, "Muhammad", SEI, col. 391*^,) 


meant an important disadvantage for the descent of such a 
signiíicant prophet. 

The moral liíe of Cbrist and Mobammed íurnishes tbe Fatber 
with a new point oí comparison. The Fatber will not go into tbe 
virtues of humility, patience, poverty, cbarity and contempt of 
the world. He only observes tbat Mohammed differed much from 
Cbrist as he tried to enricb bimselí by so much labour and com- 
merce, to acquire bonour by so many wars and cruelties, and so on, 

The whole attention of tbe Fatber is drawn by the difference in 
purity between Cbrist and Mobammed: Jesus lived.in virginity 
from birth until death; Mohammed was always far írom tbat 
virtue, Mohammed was married with thirteen or fifteen wives and 
had, moreover, sexual intercourse with íour female slaves: 

"He was married with four wives and, not being satisfied with four, 
he took nine or - according to others - eleven wives, whose names 
are the following: the first is called Khadíja; the second Sauda, a 
daughter of Zain'a; the third 'Ã’isha, daughter of Abü Bakr, who 
was the first caliph after him; the fourth Hafsa, daughter of 'Umar, 
who was the second caliph, and she was abandoned by him but taken 
back afterwards; the fifth is Zainab, daughter of Naim; the sixth Umm 
Salama, daughter of Abü Umayya; the seventh is Umm ^abiba, a 
daughter oí Abü Suíyãn; the eighth Safiya; the ninth Maimüna. 

, These nine, that could appease every hungry man, were little nourish- 
ment for his stomach, Still four more joined him who abandoned their 
husband and went to him, and he as a prophet of God and a protector 
of such women admitted them, The first of these four was Maimüna, 
daughter oí al-IJãrit; the second Zainab, a daughter oí Khuzaima, 
the third was Umm Sharlk; the fourth was 'Aliya, daughter of Zu- 
byãn,., And even that water was too little to slake the thirst and the 
fire of the stomach oí such a prophet; besides these thirteen or fifteen 
he took moreover four female slaves, The first was called Mariya, 
the Coptic, and írom her he had a son called Ibrãhím; the second 
was Raihãua; the third was a very beautiíul slave, captured during a 
war; the fourth was a very beautiíul one, offered by one of his wives," ^ 

^ "Fue casado co' quatro mugeres, y aun no se co’tenta’do con quatro 
tomo nueve o como otros dizen onze cuios nombres son estos, la l.'' se llamo 
xhadija 2,”' çuda hija de zamby 3,^ Aexa hija de Albubaqr, y fue el primero 
xhariía despues de el, 4.“ Aíça hija de Ornar que fue el 2® xharifa, la qual 
dexo una vez y despues la torno a tomar; 5.® Zaynab hija de Naym; 
6,® Ommocalema hija de Abumaya, 7,® Ommibiba hija de Absçofian, 
8,® çafiaI 9,® Maimüna: Estas nueve que bastavan a hartar qualquier 
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Hereaíter the Father sums up a series oí laws made by Mohamraed, 
himself in order to justiíy bis conduct. Having married the wife of 
his adopted son, Zaid, he proclaimed a law permitting everybody 
to marry the wife of one’s adopted son; this law is to be found 
in Sum XXXIII, 37. Another law allowed everyone to have sexual • 
intercourse with his female slaves. Other laws privileged Mohammed 
above all other men: a husband had to repudiate his wife if she 
would join the Prophet, as Mohammed said in Sura xxxiii, 49 
nobody might marry a woman that had been the wife of the 
Prophet, as is said in Sum xxxiii, 53; every Muslim was allowed 
to marry four wives, but this precept did not regard Mohammed, 
himself; and everyone had to treat his wives with equality, except 
the Prophet; the Father adds that the last two precepts are not. 
so clearly found in the Koran. When the Father asks himself how 
the people oould believe that these privileges were given by God, 
the Mullah tries to deíend his prophet by referring to the example: 
of the Patriarchs Abraham, Jacob, David, and Salomon. According 
to the Father, special circumstances allowed such an exception but 
these no longer existed when Christ carne into the world and. 
restored monogamy. He emphasizes that the people of the Patri¬ 
archs were only a minority among the heathens and that they 
therefore needed many children, but that Mohammed had from 
all his wives very few male offspring, namely two boys who died 

ha’brie’to, heran poco ma'tinim> pera su estomago; Jmitaro’se le quatrO' 
mas otras que dexando sus maridos se vinieron a el, y el que las acogio comO' 
ppíeta de Dios, y amparo de semeiantes. Destas 4.® la primiera fue Marmona 
hija de Alíariz; 2.® zainab hija de Auzema: 3.®^ Omexarixh, la 4.“ fue Aneha 
bija de Albayn; ,.. y aun esta agoa bera poca para apagar la sed y íuegO' 
dei estomago de tal ppbeta, alleji destas trezo, o quinze tuvo mas quatro- 
esclavas la 1.*‘ se llamado Maria qebti de la qual tuvo un bijo llamado- 
Ebrabin, la 2.“- rayana, la S.® una mui hermosa esclava que tomo en una. 
guerra, la 4.“- fue una mui bermosa que le ofrecio una de sus mugeres,"' 
{F. de V., foi. 217.) For tbe Identification oí tbese names cf. Ibn Saad,. 
BiograpMen Muhammads, seiney Gefãkten und der spãtem Trâge? des: 
Islms iis mm Jahu 2S0 der Flucht, Band VII BiograpMen der Frauen- 
(berausgegeben von Prof. Dr. Cari Brockelmann, Leiden 1904). The name- 
"Naym”, tbe father of Zainab, remains obscure; Mohammed was married. 
with several wives called Zainab. "Aneha hija de Albayn” may be identified. 
as 'Âliya, daughter of Zubayãn, as she was one of the wives who abandoned. 
their husbands and joined the Prophet; cf. Stern, op, cit., p, 156. 


in their childhood. The Mullah again takes Mohammed under his 
protection by saying that the last of the prophets ought not to 
have successors, as the old Muslim learned men taught. This gives 
rise to an accusation, made by the Father, that Mohammed was 
merely swayed by passion. Every comparison, concludes the 
Father, between Christ and Mohammed in this matter turns to 
the disíavour of Mohammed, ^ 

The end oí Mohammed’s and Chrisfs liíe constitutes a last point 
oí comparison. Mohammed died and his corpse and tomb are found 
at Medina but Christ is still alive: 

"With regard to Christ your prophet does not say that he died; on 
the contrary, he says that the Christ is living in heaven and we say 
that he died for our instruction, example and remedy, that he rose 
from the dead on the third day, and that aíter íorty days he 
ascended to heaven, where he now remains. Although we differ about 
the manner in which this happened, you and we agree therein that 
he is alive in heaven. Thus, it is evident how miich higher Christ is 
exalted above your prophet,” ^ 

The Mullah refers to a revelation given by God to Mohammed 
according to which, at the end of time, Christ has to return to the 
world and to follow the law of Mohammed, whereafter He will die. 
The Father is, however, not willing to accept this testimony of 
Mohammed himself, because Mohammed on the one hand placed 
Christ above himself and on the other hand himself above Christ. 
With respect to the ascension or journey of Mohammed to heaven 

1 F, de V., íols. 216^-219. The reíerences to the Koran are; "cipara 22 
en el çura ahzab” al-AMãb = xxxm, 37); "cipara 22 en el çura 
azhab” [Sura al-A^zab = xxxm, 49); "en el mismo çura nn poco mas 
adelante” (Smw xxxm, 53). 

"Mas de X® [no] dize vfo ppheta que murio, sino que esta vivo en los 
cielos, y nos otros dezimos que murio p dar nos doctrina, y exemplo, y 
remedio, y al tercero dia resuscito vivo, y despues 40. dias subio al cielo, 
donde está, 4 aun q en el modo como fue estamos differentes, nos, y vos 
coVenimos en que X® esta vivo en el cielo, pues claro se vé quanta mas 
excellencia tiene X® que vfo ppheta.” {F. de V., íol. 219.) In the first sentence 
we added "no” as the whole phrase supposes an antithesis. Xavier‘s statement 
that, according to Mohammed, Christ did not die is based upon Sura iv, 
155-157; Mohammed, however, spoke of Clirisfs death on other places oí 
the Koran, as Sura ra, 47-48, and xix, 34; cf. Henninger, op. cit., NZM, 
2 (1946) pp. 116-122 (book-edition, pp. 25-32). 
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and the praises and secret revelations received there, the Father 
remarks that this is more a dream than a revelation of God, and 
that the only witness of all that is Mohammed himself, who was to 
become a prophet of God, and even the greatest of ali the prophets, 
and who spoke to a people giving credence to him in all he told. 
The veracity of Mohammed is then defended by the Mullah who 
refers to the many miracles performed by his prophet. ^ This gives 
occasion for a new argument of the Father. 

Two observations urge themselves upon us in examining Xavier's 
description of Mohammed’s life and moral qualities. Xavier based 
his arguments upon a certain number of well-chosen quotations 
írom the Koran when he dealt with particularities of the life of 
the founder of Islam. Further, his judgment of Mohainmed’s morai 
life is correct. By laying stress on Mohammed's sensuality and on 
the striking circumstance that so many of the Koranic revelations 
were intenid to justify the Prophefs conduct, he touched Moham¬ 
med in his weakest spot. It was just these failings that always 
created doubts about the prophetic mission of Mohammed. It 
seems that Mohammed himself was íully aware of this, for he 
concealed his desire to marry the wife of his adopted son, Zaid, 
because he feared the people, as it is said in Sura xxxiii, 37: 

^ jF. de V., fols. 219-219’'. The Muslim doctrine of the second coming of 
Christ as exposed in this passage is of post-Koranic origin; cf. D. B. Macdo-, 
nald, "Isã", SEI, cols. 173t>-174Mhe text dealing with Mohamined’s ascent 
to heaven runs : "Lo mismo digo de la subida de Mahoma al cielo que entre 
vos otros es tan celebre en que co'tais cen mil loores 4 le dieron los pphetas 
todos y los Angeles, y cien mil favores que le hizo Dios parasi y los privilégios 
que le co'cedio para los suyos, y los cien mil secretos que le descubrio) y 
otras muchas cosas de mas de que se cue’tan en ella tantas cosas que mas 
parecen sueào de dormidos q revelacion de Dios,” (F. de F,, foi. 219.) The 
story is given in detail by Fareja, op. cit., pp. 536-542. A new light was thrown 
on this matter by the discovery of some manuscripts, cf. J, Nufioz Sendino, 
La Escala de Mahoma, Traducción dei Âmie al Castellano, Lalln y Francês, 
ordenada por Alfonso X el Sábio (Madrid 1949), Enrico Cerulli, II "Libro 
delia Scala" e la questione delle fonti arabo-spagnole delia Divina Commedia 
(Città dei Vaticano 1949), and G. Levi Delia Vida, "Nuova Luce sulle Fonti 
Islamiche delia Divina Commedia”, Al-Andalus, 14 (Madrid-Granada 1949) 
pp. 377-407. See also Theodore Silverstein, "Dante and the legend of the 
mfrâj: the problem of Islamic influence on the Christian literature of the 
otherworld”, Journal of Near Eastern Studies, 11 (Chicago 1952) pp. 89-110. 


"(Recall) when thou wert saying to him upon whom Allah bestpwed 
favour, and upon whom thou didst bestow íavour: ‘Keep thy 
wife to thyself, and show piety towards Allah’, and wert concealing 
within thyself what Allah was going to bring to light, and wert 
fearing the people, though Allah was more entitled to be feared 
by thee; so when Zaid had had all that he wanted of her, We 
married her to thee, in order that there should not be any (feeling 
of) blame upon the believers, in regard to the wives of their adopted 
sons, when they have had all that they want of them; the command 
of Allah was to be performed.” 

In this connection it may be added that Xavier’s opinion con- 
ceming the unrestricted liberty of marrying wives is not totally 
correct. He thought that this privilege was not clearly indicated 
in the Koran. This is a mistake, for in Sura xxxiii, 49, we read: 
"O Prophet, We have made allowable for thee thy wives to whom 
thou hast given their hires, those whom thou hast taken into thy 
possession from the spoil which Allah has given thee as property, 
the daughters of thy uncles or thy aunts either on the father’s or 
the mother’s side who have emigrated with thee, and any believing 
woman, if she offer herself to the prophet, and the prophet wish 
to take her in marriage; (this is) special for thee and does not 
apply to the believers.” It is dnteresting to note the reaction of 
'Ahsha, Mohammed’s favourite wife, on this occasion; 'T see that 
Allah makes haste in obliging thee!” ^ 

The discussion regarding the life of Christ and Mohammed 
shows us that Xavier earnestly strove after objectivity and that 
he gathered his information about the Prophefs life and morality 
from a profound study of the Koran. 

b) THE MIRACLES PERFORMED BY MOHAMMED AND JESUS 

In the seventh chapter of the fourth book of the Fuenie de 
Vida the Mullah feels himself compelled to rehabilitate his prophet 
by summing up ten miracles performed by Mohammed, They are 
the following; in the time of Mohammed’s birth the idols fell to 
pieces at Mecca; the angels Michael and Gabriel opened the chest 
of the four-year-old Mohammed, took out his heart and entrails, 

1 Fareja, op, cit,, p. 69. 
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washed them with water, put clearness and glittering in them and 
gave them back to the child; a tree, which was in his way, split 
apart and them carne together; another tree bent down his boughs 
to shelter Mohammed írom the heat of the sun; animais talked to 
Mohammed and had recourse to him; ílies, lice or dirt never 
touched him; the moon, split into two parts, was repaired by 
Mohammed who passed both parts through his sleeve; the fact that 
the Prophet possessed a superhuman sexual force; the book of the 
Koran that in itself is a miracle on account of its sayings, style and 
cohesion; the rapid spread of the religion founded by Mohammed. 

The Father, first of all, denies the authenticity of these miracles, 
because in the Koran Mohammed himself said not to have per- 
formed them. He paraphrases Sum ii, 112: "Those who have 
no Igiowledge say: 'Why does not Allah speak to us, or a sign 
come to us ; so said those who were before them; their hearts 
are much alike. We have made clear the signs to a people who are 
convinced." Mohammed stated there not to have performed 
miracles as they were superíluous with respect to the behevers and 
useless to convert the unbelievers. ^ The Muslims, however, invented 
the above mentioned miracles, for every religion saw the necessity 
of them in order to prove its truth. 

After this the Father exposes some conditions to be fulhlled in 
case of a true miracle: only God should be able to work it; it raay 
not be something merely astonishing, as also the devil can períorm 
such a thing; it should be a public fact and of some importance or 
advantage. In a few words the Father now applies these conditions 
to the first eight miracles mentioned by the Mullah: the washing 
of Mohammed’s heart and entrails is lacking sufficient testimony 
and publicity, whereas the other miracles are of no importance 
and rather ridiculous and possibly the work of the devil. The 
miracles of the Koran and the rapid spread of Islam are retamed 
by the Father as two subjects worthy of being studied seriously. 
The spread of Islam is even compared with that of Christianity 
in a separate chapter. 

1 The reference to the Koran is found foi. 220^: "cipara 1» çura Albaqr’" 
(Sum al-Baçiaya = n, 112). Mohammed, however, more clearly stated his 
impotence to períorm miracles in the following places of the Koran: Sufu 
XXIX, 51; XXIX, 49; and vi, 109. 


With respect to the Koran, the Father observes that the 
excellence of a book consists in three things: it should be well- 
ordered; its doctrines should be elevated, without contradiction 
and duly proved; finally, its words ought to be well-chosen. The 
order of the sacred book of the Muslims is not períect, for unrelated 
subjects are treated in one and the same chapter of the Koran, 
and even the arrangement of the chapters is not always logical, 
The Mullah explains this by saying that Mohammed only told what 
God had revealed to him on different occasions and times and that 
the Koran was composed after the Prophet's death. This gives 
occasion to the Father to denounce some contradictions and base 
sentences in the Koran. Especially the abrogation of several verses 
is vehemently attacked by him, as for example Sum cix, 6: “Your 
religion for you and mine for me", which was substituted by 
Sum IX, 5, or "the verse of the sword": “Then when the sacred 
months have slipped away, slay the polytheists wherever ye 
find them, seize them, beset them, lie in ambush for them 
everywhere." ^ 

The Father also knows the doctrine of the iniraitability of the 
Koran's style and he is willing to grant it. But he thinks the 
excellence of an author’s style of no value in order to prove the 
divine origin of his work, because also Plato, Arístotle and Avicenna 
were the best writers of their time, but nevertheless and by no 
means authors of inspired books. Here the Mullah interrupts the 
Father by noting that in the case of the Koran the wonder of its 
style is something exceptional as Mohammed was an illiterate. 
Mohammed’s illiteracy, continues the Father, is evident from some 
Koranic doctrines like the carnal sins of spiritual angels and the 
structure of the universe, although it may not be denied that there 
are good doctrines to be found in the Koran. 

At the end of this part pf the dispute the Father notes that 
there is no need to compare the miracles performed by Jesus Christ 
with those ascribed to Mohammed. For the miracles worked by 
Jesus were admitted by His enemies and even by Mohammed 
himself, whereas those ascribed to Mohammed were denied by the 

1 F, ãe V., íol, 224: "cipara 30, çura curia aynhal caíerin” (Sum Aiyuhã 
al-Kãfirm = cix, 6); and "cipara 10” (Sura ix, 5). 
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same Mohammed and, apart from that, did not deserve the narae 
of miracle. ^ 

It is interesting to read that Xavier made a distinction between 
the íirst eight miracles summed up by the Mullah and the wonder 
of the Koran. It is a fact that the eight miracles are of a legendary 
nature and that they are not mentioned in the Koran. They were 
finally accepted in theology, but the most orthodox theologians 
achnowledged only one miracle, namely the Koran. The excellence 
of the Koran is íirmly stated in the book itself, as in Sum xvn, 
90: “Say: 'Verily if men and jinn agree to produce the like oí this 
Qur’ãn, they will not produce the like of it though one to the other 
were backer.” Mohammed did not appeal to miracles, as Father 
Jerome correctly observed; he merely referred to the Koran^as an 
inimitable work of Allah, as in Surã x, 38: “This Qur ãn is not 
such as to have been invented apart from AHah." ® 

C) THE INFLTJENCE OF ISLAM AND CHRISTIANITY 

As has been observed in the foregoing, the Mullah considers the 
rapid spread of Islam as a proof of its truth. The Father deals with 
this subject in the eighth chapter of the fourth book of the Fuente 
de Vida. There he compares the geographic spread of Islam and 
Christianity. 

He distinguishes the old from the new world. The new world is 
the American continent and it is so large that it really deserves 
the name oí a new world. Yet, when it was discovered, not a single 
Muslim was found there; on the contrary, nearly the entire 
population of America now professes the religion of Jesus Christ. 
and especially in México and Peru there is an innumerable raultitude 
of Christians. The old world - also simply called the world — has 
three parts: Europe, África, and Asia. In Europe ' Greece 

1 F. ãs V., íols. 220-225V. 

2 The first eight miracles are given by Fareja, op, cü., pp. 542-546. The 
miracle of the Koran was studied by J. J. A. M. Houben, S. J., De Kom 
ak Ut Woord van. Goã (Nijmegen - Utrecht 1953). Blachère, op. cit., 
pp, 82-33, notes that the thesis of Mohammed’s illiteracy is current among 
the Muslims but not generally admitted, Blachère himself concludes to 
Mohanimed’s literacy; cf. also Id., Intyoduciion Cofan, pp. 6-12, and 
Henninger, op. cU., NZM, 3 (1947) p. 134, note 48 (fcook-edition, p. 38, note 48). 
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excepted, as that country is ruled by the Turks — there are no 
Muslims. Oí the second part oí the old world, África, only the 
territories along the Mediterranean and the Red Sea are Muslim, 
whereas Abyssinia, the Congo, Angola, Guinea and São Thomé 
íollow the Gospel and the heathens of other countries are converted 
to the Christian Faith in ever increasing numbers. Asia, the third 
part of the old world, is the stronghold oí the followers oí the 
Prophet but there are many Christians among them. In Egypt, at 
Damascus in Syria, in Assyria (with the exception of Arabia and 
Pérsia) most people are Christian but pay tribute to the Muslims. 
The whole of Armênia is Christian and there are many Christians 
in the kingdoms oí Uzbeg and Geórgia, in a part oí Tataria and 
even down to Cathay. Japan counts more than two hundred thous- 
and Christians — among whom four or íive kings — and they are 
augmenting. Not a single Muslim can be found in the Philippines.^ 

It is, therefore, a matter of fact — continues the Father — that 
the larger part of the world adheres to the religion of Jesus, but 
also the better part does so, because the Christian peoples excel 
in belles letters, fine arts, inventions and world-power. Greece is 
an example oí the forraer, Venice of the second and third. With 
respect to world-power, it is Spain and Portugal that dominate. 

The geographic spread of a religion is, however, not a proof of 
its goodness — says the Father — for the Jews were smaller in 
number than the heathens and, nevertheless, followers of a more 
períect religion, The Father thinks it more important to compare 
the ways in which Christianity and Islam had been spread and the 
circumstances in which they had been embraced. 

How peacefully Christianity had been propagated! Its founder, 
Jesus Christ, was a poor and unknown man; he did not preach 

1 F. de V., íols. 225''-227. According to Xavier Catbay was a country 
situated near Tataria and inhabited by many Christians; cf. his letters of 
August 18, 1598, ARSI, Goa 461, fols.40-40v; of July 26, 1598, and 
August 1, 1599, contained in Epistola Patris NicoM Pimeniae Visitatons 
Societatis Jesuiyi índia Onentali, Goae VII liai. Jan. in die festo S.Thomae 
Apostoli Indiae Patroni 1699, ARSI, Goa 3211, íols. 708-708^ Xavier’s 
opinion that there were no Muslims in the Philippines is not exact, for in 
his time the Muslims were already present in Mindanao and the Sulu-isles; 
cf, L. Massignon, Annuaire ãu Monde Musulman, Statistique, Historique 
Social et Economique (4® édition. Paris 1955), p, 126. 




150 CONTROVERSIAL WORKS 

war but patience; and he tríed to convínce mankind by means of 
reasons and niiracles. The action of Mohammed was, on the other 
hand, quite different, although he brought some good things such 
as the institutions of alms and prayers. He was a merchant and he 
became an army commander in the time of his prophetic mission. 
The Father mentions Mohammed’s actions against the Jews of 
Medina and the inhabitants of Mecca and he records that Mo¬ 
hammed urged his followers to rob, capture and to hill those who 
were not willing to become believers, 

The contrast between the propagation of Christianity and Islam 
is sharpened further by the circumstances wherein the dissemination 
took place. In the case of the Christian religion, it was a world full 
of idols that for three hundred years persecuted and slew the 
believers until the rulers of the earth became converts. Islam, on 
the contrary, was embraced by the world in a quite difíerent way, 
because it made war against the non-Muslims or made them pay 
tribute. It is thereíore no wonder that a part of the world embraced 
the religion of Mohammed; it is rather a miracle that there always 
remained Christians in the countries conquered by the Muslims. 
The followers of Jesus living in Greece, Egypt, and Armênia had 
to pay tribute and saw their children carried ofí to become soldiers 
and, yet, they did not apostatize. Briefly, Christianity was received 
with hostility by the world but did not defend itself by force oí 
arms, whereas Islam was received by several countries under 
compulsion. 

Still another fact places the spread of Christianity in a marvellous 
light. The tenets of the religion oí Jesus are above the merely 
human intelligence and will, as for example the mysteries of the 
Holy Trinity and the divinity of Jesus Christ, Jesus’ death on the 
cross between two brigands, the commandments of charity and 
monogamy, the practises of penitence, and the fact that so many 
lost their lives for the sake of their faith. Also in this respect Islam 
contrasts uníavourably with Christianity, for it teaches only what 
the human intellect is capable oí understanding, as the unity oí 
God, God’s Omnipotence, God as Creator, Lord, All-good, Just 
and Compassionate. Mohammed’s religion, moreover, satisfies the 
lusts of human nature by allowing a man to have intercourse with 
as many wives as he likes and by prescribing only externai practices 
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of penitence, as purifications and so on. Finally, no real martyrs 
can be found in Islam because they were at the same time soldiers 
and preachers of the faith. ^ 

In comparing the way of propagation of the religion of Jesus 
with that of Mohammed, Xavier restricts himself mainly to the 
early periods oí both religions. He thought it more important 
to study the principies and actions oí Christ and Mohammed and 
their hrst disciples than the later historical development. It was 
with this by-design that he wrote his Mir'ãtu 'l-quds ycCm dãstãn-i 
hamt-i "m {The Mimr of Holyness viz. the Life of the Lord Jesus) 
and UsDãstãn-i ahwãl-i }}uwãriyãn-i hazrat-i 'm wa zihr4 manãqib-i 
ishãn {History of the Vicissitudes of the Apostles of the Lord Jesus 
and Commemoration of Their Virtues). According to Xavier the 
períection of a religion depends hrst of all upon the principies and 
examples of its founder and not on the possibly defective realization 
of them by later adherents of such a religion. It was exactly írom 
this point of view that he compared the spread of Islam and 
Christianity. By doing so, Xavier acted in a justified manner. 

Father Jerome now puts an end to the disputation contained in 
the fourth book of the Fuente de Vida. He again declares that it 
was his love of truth and not dislike oí Mohammed that incited 
him to speak clearly: 

"Plato is my friead, but truth stül more!” 

á. The Comfarison between the Áids Furnished by Islam 
and Christianity to Weak Human Nature 

The last oí the three subjects of the second disputation, a com- 
parison between the aids furnished by Islam and Christianity to 
weak human nature, is treated by Xavier in the íifth book of 
the Fuente de Vida. This comparison is another elaboration of the 
leading principie oí the whole disputation: if Islam is really a 
religion substituted by God for Christianity, then also with regard 
to the aids there has to be a progress from Christianity to Islam. 

1 F. de V., fols. 227-230. On foi. 229 the Koran is reíerred to: "cipara 10, 
çura barae” (Sura al-Barã’a - ix, 5). 

2 "Amigo es Platon, pero mas amiga es la verdad.” [F. de V., íol. 230'',) 
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The discussion of this subject breaks up into several parts, In 
the íirst three chapters the Muslim and the Christian doctrine of 
the íonr last things is studied, In the fourth chapter the aids 
necessary to the maintenance of purity of faith are treated, and 
in the íifth chapter those aids that can beneíit a virtuous life. The 
sixth chapter deals with the different degrees of those who take 
the lead in spiritual afíairs, whereas in the seventh chapter the aids 
necessary to man as a corporeal being are examined. 

a) THE DOCTRINE OF THE FOUR LAST THINGS 

A complete exposition of the Catholic doctrine concerning the 
glory of paradise, the punishment of hell, resurrection, purgatory, 
and the universal and particular judgment can be íound in the 
íirst three chapters of the fiíth book of the Fmnte de Vida. In the 
following, we shaU merely treat of those passages where the Muslim 
and the Christian doctrines are explicitly compared. 

The return of Jesus on the last day is admitted by the Mullah 
but he adds the teaching of the Muslim doctors, according to whom 
Jesus then will become a íollower of Mohammed and die as a 
Muslim. The Father refutes this opinion by saying that Jesus died 
only once, namely on the cross, and that He cannot be converted 
to Islam because Islam is a less perfect religion than Christianity. ^ 

A brief mention of the death and resurrection of the angels is 
made by the Mullah, who indirectly refers to Sum xxxix, 68: 
"The trumpet will be blown and every one in the heavens and the 
earth will be stunned, except those whom Allah willeth; then 
another blast will be blown, and lo, they will be standing, looking 
around." The Father does not pay much attention to this, as the 
death of spiritual angels is an impossibility. He, on the other hand, 
deals in detail with the resurrection of men and with the glory of 
the body in heaven. It is striking how exactly he describes the 
satisíaction that man's five senses will have in heaven. The eyes 
will see the beauty of the íirmament, of the Saints and of Jesus 
Christ and His Holy Mother. The ears will hear celestial music 
and conversations. The sense of smell will be satisfied by an 

1 F, âe V., íol. 241. Ci sufra, p. 144, note 1. 
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excellent perfume, emitted by the bodies of the blessed. The sense 
of taste will also be appeased: 

"not by eating and drinking, but by a certain Uquid, given by God, 
that without the necessity of eating and drinking entertains it witli 
supreme consolation and with a more perfect relish than any dishes 
could give.” 

The sense of touch will also obtain its proper satisfaction by means 
of a perfect equilibration of the feelings but in heaven there will 
not be sexual pleasure, 

"but God will put in the body such a quality that gives it much more 
pleasure and enjoyment than any externai touch could give." ^ 

This argument seems to have been one of the usual arguments 
of Xavier, for it occurs nearly in the same form in his ExfUcaçao 
Difusa do Credo and in the Persian counterpart of it, the Bayãn-i 
ímãn-i 'mwlyãn. ^ It is well-known that many scholastic theologians 
investigated in what manner the operations of the five senses might 
persist after the resurrection of the body. ® It may be possible that 
Father Jerome adopted this doctrine as a kind of a rapprochement 
to the Muslim standpoint in this question, for he immediately 
passed on to a discussion of Mohammed’s description of the life 
of the blessed. 

It is the Mullah who depicts the celestial delights of paradise. 
With respect to the soul he only briefly mentions the vision of 
God that will satisfy it in the highest degree. On the other hand, 
he amply digresses upon the happiness that the body of the blessed 
will find in heaven. They abide in a dwelling-place abundantly 
provided with orchards, gardens, ponds, arbours, fountains, rills 
filled with water as clear as crystal, and fruit. Seven of these places 

1 F. ãe V,, íols. 241'^-244. "No co’er, y bever, sino con le poner Dios un 
cierto humor tal que sin comer, y bever lo entratenga con suma consolacion, 
y gusto, mas que quantos manjares le podian dar." "Mas aun porna Dios 
en el cuerpo tal qualidad que le dee mucho mas deleite, y gozo dei que todo 
tocamiento exterior le podia dar." (F. deV., foi, 244.) 

2 ARSI, Opp. NN. 347, foi. 34 of the Portuguese text, and fols. 49''-52'' 

of the Persian text. 

® A,Chollet,"Corpsglorieux",DrJíC,III,cols. 1898-1902; and S.Thomas 
Aquinas, Sunuwi Theologica, Suppl. Partis Tertiae, Questio LXXXII, 
art, IV; Utrum in beatis post resurrectionem sint omnes sensus in actu. 
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are found in paradise, each, of which íurnishes the believers with 
a different delight according to tbeir merits. The blessed eiljoy 
exquisite food and drink, everyone to his taste. There are all kinds 
of excellent wines. In paradise a man possesses all that he may 
desire: health, beauty, good dispositions, clothes, company of 
wives and handsome girls. Every man will find again the wives he 
possessed on earth and, moreover, will receive seventy celestial 
girls created by God in heaven and called by Mohammed houris. 
They are destined for man’s Service, company and lust, although 
there will be no generation in paradise. ^ 

This description of heaven is nearly correct; the number of 
seven dwelling-places and oí seventy houris seems not to be of 
Koranic origin. ® 

The reply of the Father is very interesting. He emphatically 
invites the Mullah to say if these things truly happen in heaven 
or if they are merely externai signs for a more spiritual reality, 
The Mullah assents to the former and he even says that there is 
no reason to be surprised at this, for the Christians — especially 
the prophet Isaias — also mention the presence of banquets, rivers 
and fountains in paradise. The Father does not deny that the 
prophets used these terms but he makes haste in adding that it 
was parables, which are to be taken in a metaphorical and not 
in a literal sense. The Mullah will not discuss the intention of those 
prophets; he simply declares that as far as Mohammed is regarded, 
no doiibt can exist in this matter: his prophet was convinced of 
the literal meaning oí the celestial pleasures. 

The Father then continues by advancing a series of arguments 
in order to prove that Mohammed’s standpoint is unreasonable. 
A íirst series deals with eating and drinking in paradise. Hunger 
and thirst are imperfections and the blessed will not eat and drink 
to appease their hunger or to quench their thirst. The only possible 
motive of eating and drinking in paradise may be the pleasure of 
doing so. But eating without being hungry and drinking without 
being thirsty are irrational actions and these are incompatible with 
the State of the blessed! Moreover, there are some ineluctable 

1 F. de V„ fols. 244^-245, 

** Cl Stanton, op. cii„ pp. 52-53, lu the story of Mohammed’s ascension to 
heaven the seven celestial dwelling-places are mentioned; cf. supra, p. 144, n. 1. 
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consequences of the use oí foods and drinks, as the growth of the 
body and digestion, which are contrary to the state oí perfection 
and very improper. When the Mullah proposes perspiration and 
vomiting as a solution oí these difficulties, the Father does not 
agree with him for the reason that these things are likewise indecent. 
But there exist still more inconveniences! The preparation of food 
and drinks cause the presence oí cooks and other workmen in 
heaven, which means an imperíection as felicity excludes labour. 
And what to say about rubbish and garbage in paradise ? All these 
things are too improper to be found in the dwelling-place of the 
blessed. 

In a second series of arguments the Father demonstrates the 
irrationality oí intercourse oí men and women in heaven, He then 
advances five arguments against those Muslims who teach the 
generation of children in paradise, whereupon the Mullah answers 
that only the ignorant are able to admit this. The Mullah defends 
his opinion according to which sexual intercourse in heaven is not 
a means for generation but merely a question of pleasure. The 
Father again goes to war by putting forward eight new arguments, 
the pith of which is that sexual pleasure is not an end but a means, 
and that the ancient philosophers already knew that man's felicity 
consisted in the contemplation of supreme things and not in the 
satisfaction of sexual pleasures, 

This somewhat strange discussion leads to the conclusion that 
the Christian doctrine concerning the last four things is based more 
upon reason than that of the Muslims. Christianity, therefore, 
íurnishes mankind with a more perfect aid than Islam, for the 
hope of reward and the fear oí punishment are an efíective help 

for the keeping of God’s commandments. 1 

1 F. de V., fols. 245-250'". Fritsch, op. oii., pp. 136-138, makes clear that 
the somewhat strajige discussion between the Mullah and the Father is a 
very common subject in the controversial literature of the Christians and 
the Muslims. One instance may be quoted: “Zur Antwort macht Qarãfi 
den Unterschied zwischen der sinnlichen Lust ais solcher, die keineswegs 
mit Minus zu bewerten sei, und den Mângeln, die mit ihr in der irdischen 
Ordnung verknüpft sind und im Jenseits wegfallen sollen, z. B, Hunger, 
Durst, Tranen, Exkremente, tJbelgeruch, Menstruation. Und gegenüber der 
Einheit der seelisch-kõrperlichen Lust würde eine nur-seelische Lust eme 
Einschrânkung der Vollkommenheit (taqsir) bedeuten. Zweitens zieht auch 
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b) THE AIDS NECESSARY TO THE MAINTENANCE OE PURITY OF FAITH 

It is a matter of íact — says the Father — that among the 
followers oí a BooIí;, dissentient interpretations oí that Holy Book 
easily occur. AU the Muslims follow the one and the same Koran 
but, in spite oí that, they are divided into several sects that call 
each other iinbeliever or heretic. The Christians profess the same 
Gospel and, yet, there were and there are many heretics who 
interpretate it in a very different way. The true law has to make 
some provisions for such a situation, lest the purity of íaith be lost. 

Jesus Christ provided for it in this way: during His stay on 
earth He acted as the Head of mankind and after His Ascension, 
Saint Peter and his successors continued that task in virtue of 
Chrisfs mandate. Thus, in the visible body of the Church there 
will be always a visible Head, who is called the Pope or the 
universal Father of the believers. This Pope is infallible and he 
maintains the purity oí the Christian Faith. 

At íirst sight the institution of the Caliphate in Islam could be 
considered as a counterpart of Papacy in Christianity. But the 
Caliph is more a kfng in worldly matters than a spiritual head of 
the Muslims. Moreover, today there is no Caliph who is universally 
admitted by all the followers of the Prophet. For more than three 
centuries such a Caliph is wanting because neither the Turk, nor 
the ruler of Pérsia, nor the ruler of Morocco, nor the ruler oí Egypt 
or the Sherif of Mecca are recognized by all Muslims as their CaUph. 

Besides the Papacy, some more institutions responsible for the 

er neutestamentliche Stellen zur Stütze heran: Lc 14,13,16; Lc 22,29,30a 
('au dem Tische raeines Vaters’); Mt 5,6; Jo 6, 27; Mc 10,29,30 : Christus 
verspricht also iiicht nur Speise und Trank im Paradies, sondem auch den 
Beisclüaf; denn das Verlassen des Weibes soll ja hundertfach vergolten 
werden, d. h, statt eines wird es hundert geben.” (pp. 137-138) Cí. also 
Guillaume dAuvergne (Giiillaume de Paris, d. 1249) as quoted by Henninger, 
"Sur la contribution des missionnaires à la connaissance de Tlslam, surtout 
pendant le moyen âge", NZM, 9 (1953) p. 171, note 30; Ricoldo da Monte- 
croce, 0. P. (d. 1320), Improhatio Alcorani, edited by J. P. Migne, Patrologiae 
cums compktMs, Patyologiae Graecae, Tomus CLIV, cols. 1082-1087 (for tlie 
history oí the editions of Ricoldo's wk cf. the article of Monneret de 
Villard, quoted w/w, p. 171, note 1); and Cardinal Nicolaus von Cues, op, 
cit,, pp, 223-230, 
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maintenance of the faith’s purity can be found in Christianity. 
When somebody invents a new doctrine that is contrary to the 
Gospel, the Pope convokes an oecumenical council in order to con- 
demn such a doctrine. Sometimes national or provincial councils take 
place. The Father íully describes the importance and competence 
of these ecclesiastical assemblies and he adds that they are totally 
absent among the Muslims, as the strongest foUower oí the Prophet 
iraposes his opinion upon the other believers bymeans of the sword, 
He concludes that, with respect to the purity oí doctrine, Christian¬ 
ity assists its adherents in a much more perfect way than Islam. ^ 

C) THE AIDS NECESSARY OT A VIRTUOUS LIFE 

By various means mankind has to be assisted in the keeping of 
God’s commandments. The Father now examines Christianity and 
Islam from this point of view. 

The delivering of sermons íurnishes the Father with a íirst point 
of comparison. By them mankind is incited to keep the com¬ 
mandments of God and of the king. The Christian priests are 
accustomed to deliver them on every Sunday and holy-day; 
especially in Lent the Christians come by thousands every day to 
their churches to attend a sermon. What about the Muslims ? 
A few times a year some Mullah recites a passage oí the Koran, 
which he very briefly explains. Persons of the íemale sex are not 
admitted to these ceremonies, although on account of their illiteracy 
and feeble nature they have more need of them than the stemer sex. 

Another important aid to weak huraan nature is the celebration 
of the feasts of Jesus Christ, the Holy Virgin, John the Baptist, the 
Apostles and all the other Saints. Nearly every day has its own Saint. 
They incite us to charity, chastity, patience, and the other virtues. 
The Muslims, on the contrary, go to their mosques only on Friday. 

1 F, de F., fols, 250''-254. Xavier's observatiou that for more than three 
hundred years a caliph, who is universally accepted by all Muslims, is 
wanting, refers to the year 1258: "In 1258 Hülãgú captured Baghdâd and 
put to death the Khalifa Musta‘sim, who perished leaving behind him no 
heir, The catastrophe was without parallel in the history oí Islam, and for 
the íirst time the Muslim world found itself without a theoretical head whose 
name could be mentioned in the Khutba in the mosques on Friday.” 
(T. W. Arnold, "Khalifa”, SEI, col. 238^) 
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And what is to be said about tbe exemplariness oí Mohammed’s 
liíe? The Father will not deny that he urged some good things upon 
his íollowers, as the giving oí alms and the practise of fasting and 
abstinence, bnt on the other hand he ofíended the world by so many 
impurities and other things that he cannot serve as a model. 

A further spiritual help is the sacrament of coníession. Every 
Christian has to go to coníession at least once a year. Islam totally 
lacks such a means of reíormation of liíe. 

The Father also compares the solicitude of Christians and 
Muslims for the dying. Among the Christians a priest careíully 
prepares them by hearing their coníession, by urging them to 
trust in God, and by helping them to make good the injustices they 
have done, whereas the Muslims assist their dying persons merely 
by reciting the kalima and reading some passages oí the Koran. 

The difíerence is still greater with respect to the funeral. When 
a Christian has died the bells are rung for prayers and he is 
accompanied to the cemetery by a long procession. This procession 
is headed by a crucifix and praying children with candles in their 
hands; then íollow the religious singing the Psalms oí David, the 
clergy with the corpse carried by his relatives and íriends, and, 
íinally, the laity. The whole is surrounded by a multitude of poor 
who pray in order to receive alms. A Christian funeral is a ceremony 
of piety and devotion, whereas a Muslira funeral is just the contrary; 
for what proíit do the dead get from ílowers and accompanying 
elephants and horses ? 

The assistance given by the Christian religion to those under 
sentence of death is still more striking. A Father goes to them to 
hear their coníession, and children and orphans sing litanies. At 
least two Fathers accompany the condemned to death to the scaF 
fold. In vain will anyone seek a similar help among the Muslims.^ 

d) THE DIFFERENT DEGREES OF THOSE WHO TAKE 
THE LEAD IN SPIRITUAL AFFAIRS 

The Father now studies a new aspect oí human nature, Man is 
not only an individual being but also a member of two societies 
— the State that is governed by a king and his ministers who are 

1 F. ãè V., íols. 254-259^ 
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in charge of the temporal afíairs, and the ecclesiastical society 
governed by its own rulers and charged with the rule of men in 
spiritual afíairs. It is the intention oí the Father to compare the 
ecclesiastical organization of the Roman Catholic Church with 
that of Islam and to determine which íurnishes mankind with 
a more perfect aid in spiritual afíairs. 

At the head of the Roman Catholic Church we find the Pope, 
the Vicar of Jesus Christ and the successor oí Saint Peter. He has 
no temporal power over kings but his spiritual power is so great 
that he may dethrone a king and set up another if such acts against 
the Law of the Gospel. The Pope is assisted by a council of thirty 
or íorty cardinais. He resides in Rome with much pomp and he is 
the temporal ruler of the Ecclesiastical States, Jesus Christ always 
remained a poor man, but when the Church expanded the Popes 
found that it was better to be independent of the world and there- 
fore they accepted the city of Rome and the surrounding country 
from the hands of Constantine the Great and other kings. The 
Father also fiilly describes the election of the Pope in a conclave 
and the coronation-ceremonies oí a new Pope. After that he treats 
the power oí the other members of the hierarchy, who are in due 
order: the Patriarchs, Archbishops, Bishops, Vicars and Priests. 
He especially lays stress on the intellectual and moral education 
of these ecclesiastical dignitaries. 

He then arrives at the ecclesiastical organization of Islam. Such 
a well-ordered hierarchy as is found in the Roman Catholic Church 
is totally missing in Islam. The only religious authority is the 
Mullah but he is not so thoroughly educated as a Catholic priest. 
To become a Mullah, it is sufíicient to be able to read the Koran 
and to understand it a little and to grow a beard. The Father also 
mentions the Qüp or the judge but he adds that, apart from this 
functionary, there are no ofhcially-appointed dignitaries in Islam 
who are charged with the instruction and spiritual direction oí the 
Muslims. 

The religious Orders oí the Roman Catholic Church and oí Islam 
are also compared by the Father in this connection. lt is not 
necessary to repeat here the long description oí the origin, organi- 
sation, vows, purposes and attire oí the various Catholic religious 
Orderl The Father is íully aware of the existence oí religious 
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Orders in Islam but he notes the absence of íemale religious Orders 
and of virginal chastity. ^ 

e) THE AIDS NECESSARY TO MAN AS A CORPOREAL BEING 

In the seventh chapter oí the last book of the Fuente de Vida, 
Islam and Christianity are íor the last time compared with each 
other. There are two points of comparison in this section, for man 
— as a corporeal being — has a double obligation, namely the 
conservation of the species and the care of the individual. 

The conservation of the species is universally provided by the 
institntion of matrimony. In Christianity this institution is pro- 
tected by a great number of regulations. The mutual love and the 
peace between husband and wife are strengthened by the prescript 
of mongamy and by the interdiction of divorce. It is well-known, 
says the Father, that in Islam these precautions are lacking, as 
Mohammed allows his íollowers to marry íour wives and an 
unlimited number of negresses. With regard to the degrees prohi- 
biting marriage the Christian laws are more rigorous than the 
Muslim. The Father then gives a very complete survey of all that 
is connected with a Christian marriage, such as the banns, the 
instructions and interrogations, the free consent of both partners, 
the ceremonies of marriage settlement, the wedding-íeast and the 
various juridical regulations concerning the hereditary rights of 
the spouse. 

Passing on to the discussion of the second obligation of mankind, 
the care of the individual, the Father states the fact that all people 
are aware of this obligation and meet it by means of alms and 
charíties. Jesus Christ, however, obliged his íollowers to it by a 
special command and conseguently a certain number of charitable 
institutions were erected by the Christians. 

The poor who beg alms írom door to door are received in 
hospitais or alm-houses in which they pass the night, eat and drink 
what they have acquired by begging and íind refuge during the 
winter-months. In every city the Christians erected a confratemity 
of charity with three or four hundred members, twelve of whom 
together with a thirteenth (who acts as a Superior) are elected 

1 F. de F., fols. 


annually to direct the confratemity in imitation of Jesus Christ 
and His twelve disciples. The members belong to the higher classes 
but they are not ashamed to beg alms from door to door. This 
confratemity is in charge of poor men and women belonging to 
the better-class people who cannot beg their food. The same 
confratemity takes care of ahandoned children, sick or aged 
paupers, prisoners and their relatives, and persons captured by the 
infidels. Besides this confratemity of charity, many other exist 
in the Christian countries. 

Moreover, in every town a royal hospital has been erected. The 
sick people are assisted by physicians and priests. In the cities 
several hospitais can be íound, one of which receives patients with 
contagious diseases, another lunatics, and a third lepers. There 
are also orphanages and charitable institutions that distribute 
bread under certain circumstances. Another very useful institution 
is the loan-office or the monte de piedad. 

Finally, the Father mentions three more dignitaries who are 
charged by the king or the State with the care of their compatriots. 
The íirst is called Procurator of the poor and his task is to assist 
the poor in judicial matters. The second is the Judge of the orphans 
who has to take care of their possessions. The last dignitary is the 
Procurator of the dead who divides the inheritance of those persons 
who died far away from their country. 

It is in this way ~ concludes the Father — that the Christians 
carry into effect the virtues of charity and justice, which are so 
highly recommended by the Gospel. He interrogates the Mullah 
a last time: 

"Which of these things exist among the Muslims ? Where are the 
hospitais ? Where the houses oí charity ? Where the montes de piedad? 
Where these judges of the orphans ? Where the procurators oí the 
dead ?" 

The Mullah, however, keeps silence. It is the Philosopher once 
more who now begins to speak and who affirms the sublimity of 
the religion of Jesus Christ above all other religions. The Father 
puts an end to the third part of the second disputation by repeating 
that Islam cannot be a more perfect religion than Christianity and 
that Mohammed cannot be a more perfect lawgiver than Jesus 
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Christ because Islam and its founder are deíident in such an 
important matter as the aids necessary to weak human nature. 

Looking over this part oí the second disputation, one may 
sometimes hesitate in assenting to Xavier’s conclusions For 
example, when he — treating of the Christian and Muslim holy- 
days - passes over too easily in silence the existence of so many 
Muslim Saints whose memories are celebrated with great festivity. 
His observations concerning the poor and orphans are also a little 
exaggerated, for one oí the Mogul ministers was the Sair, who 
supervised and distributed the royal alms and iUs well-known 
that the Jesuit Fathers received from Akbar and Jahãngir important 
gifts for the beneht of poor Christians. 

Yet, Xavier’s comparison of the aids íurnished by Islam and 
Christianity to weak human nature is one of the most valuable 
parts oí the second disputation. Father Jerome touched at some 
notable points oí difíerence between Islam and Christianity, as 
the conception of celestial beatitude, the aids to dying persons, and 
theexistence of charitable institutions like hospitais and orphanages. 

E. Résumé and Valuation of Xavier’s Controversial Works 

It was a long way that led us through some íive hundred and 
íorty pages of Xavier’s Fusnie de Vida, but it was an interesting 
expedition ! We assisted at a very harmonious discussion between 
the Father, the Philosopher and the Mullah, In the first part the 
Father and the Philosopher carne to an agreement about the 
means leading to the discovery of the true religion : it has to teach 
mankind the most sublime doctrine concerning God, it has to 
reveal the most perfect commandments of God and, íinally, it 
should provide mankind with the best aids. 

In the second and the third book the first condition of the true 
religion is studied, The Christian, Muslim and Hindu doctrines 

1 F, de V., íols. 265^-270''. "Que cosa hay destas entre los Moros ? donde 
estan los bospitales ? donde la casa de la misericórdia ? donde los mo’te3 
de piedad ? donde estos juezes de hueríanos ? donde los provedores de los 
defuntos ?" (J6íd., foi. 270''^.) 
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about God are compared with each other, The interlocutors are 
the Father and the Philosopher and the Mullah makes his ap- 
pearance only when the discussion is about the Holy Trinity. The 
subjects treated of in this first disputation are God as being One 
and Three, God as the Creator, and God as the Redeeraer. It has 
already been noted that the discussion is of a scholastic character. 
As we know from some letters that from the beginning of their 
stay at Akbar’s Court the Jesuit Fathers were in the possession of 
some Works of S. Thomas Aquinas, we are allowed to suppose that 
these Works played a certain role in the composition of the first 
disputation. ^ It has also been observed that on account of its 
scholastic character the first disputation makes an impression of 
artificiality. 

With regard to Islam, the chapters dealing with the Holy 
Trinity, the divinity of Christ and the integrity oí the Holy 

1 Father Jerome wote in his letter of September 8, 1596: "[Akbar] 
deu nos livros q o p.e Ridolío trouxe .s. Biblia real, parte de S. Thomas 
contra gentes, Antoninus e outros dizendo q nos aproveitássemos delles.” 
(ARSI, Goa 461, foi. 30v,) In a letter oí September 3, 1595, Pinheiro also 
mentioned the books received by the Jesuit Fathers from Akbar, but he 
mentioned the complete Summa contra GentiUs, four other volumes of 
S, Thomas and another against the Jews and the Saracens of the same 
author, (Cf. Peruschi, Informatione Del Eegno Et Stato Del Gran Re di Mogor, 
p. 66; and Payne, Akbar and the Jesuits, p. 63.) That Xavier knew the 
Summa contra GentiUs appears, for example, from the eight arguments 
advanced by him in F. de V., íols. 26-29, in order to prove the immortality 
of the human soul (cf. Summa contra GentiUs, Liber II, caput LXXIX). 
The four volumes of S. Thomas may be identified wilh the Summa Theologica, 
cf. Payne, loc, cit. The work, called by Pinheiro: another against the Jews 
and the Saracens of the same author, can only be S. Thomas’ De Rationibus 
Fidei contra Graecos, Armenos et Saracenos — also called De Rationibus Fidei 
aã Cantonm Anihiochenum ~ a small work directed against the Jews, 
Mushms and some Orthodox Christians; cf. Martin Grabmann, “Die Missions- 
idee bei den Dominikanertheologen des 13. Jahrhunderts", Zeitschrift für 
Missionswissenschaft, 1 (Münster 1911) pp. 142-143, and Thomas Ohm, OSB, 
"Thomas von Aquin und die Heiden- und Mohammedanermission”, in Aus 
der Geisteswelt des Mittelalters. Studien und Texte Martin Grabmann zur 
VolUndung des 60. Lebensjahres von Freunden und SchüUrn gewidmet (heraus- 
gegeben von A. Lang etc., 2. Halbband, Münster 1935), pp. 735-748. This 
work may have influenced Xavier’s explication of the generation oí the 
Second Person; cf. F. de V., fols. 20-22^ and De Rationibus, caput III. 
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Scriptures are of special importance. We therefore dealt with 
these subjects in detail. In his explanation of the mystery^of the 
Holy Trinity Xavier gives a predominant place to the name Word 
of God" for the Second Person and he attaches httle value to the 
title "Son of God’*. In his explanation of the divinity of Christ two 
passages are remarkable, namely those wherein he examines the 
meaning of the Koranic terms "spirit of God” and word of God . 
We cannot entirely agree with Xavier’s manner of explaining these 
terms, but we are able to excuse him on account of his dependence 
on the traditional manner of interpreting these Koranic texts. The 
last Islamic subject of the hrst disputation is the charge that the 
Christians and the Jews corrupted the Holy Scriptures. Xavier s 
reproduction of this accusation is very exact and the nine argu- 
ments advanced by him in order to refute it are stangent. In this 
question also we noted some dependence on tradition. 

Anart from these three subjects the first disputation does not 
expMtly touch on the doctrinal difierences between Islam and 
Christianity. Yet, there are a certain number of incidental refer- 
ences to them in the second book of the Fuente de Vida and in the 
chapter of the last book they are summed up and enlarged. 
They may be mentioned here. 

Xavier reproaches Mohammed with some irrational doctrines. 
They are: that the firmament has been made from smoke and 
water-vapour or atoms and that it will be transformed again into 
smoke; that human souls were created all together at the beginning 
of the world and that they are infused into bodies at set times, 
that except for Paradise only seven heavens exist; that the earth 
is a shovel and íounded successively upon water, a fish,_ a stone, 
the horns of an ox, dust, the head of an angel, the wings of a 
mosque, the wind, the sea, and hell Other irrational doctrines 
concern the body of the angels and the carnal sins committed by 
the angels with women,^ Xavier does not ascribe all these 
teachings directly to Mohammed, for he sometimes refers to a 

or to what he heard from Muslim doctors. 

Father Jerome does not quote the Koran in this connection, 
although in several cases he could have done so; the number of 

1 F. de F,, íols, 272^ 75-75^ and 85^. 
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seven heavens is recorded in Sura XLI, 11, and the carnal sins of 
angels in Sura ii, 96. It would carry us too far to retrace the origin 
of these doctrines; we wiU merely draw attention to the fact that 
the ten foundations of earth also occur in the story of Mohammed's 
ascent into heaven. ^ 

There is, however, a more notable difference between Islam and 
the religion of Christ that is not indicated by Xavier in the first 
disputation, but only mentioned in the eighth chapter of the 
íifth book — or in the conclusion — of the Fuente de Vida. There 
he points out that only the religion of Jesus is able to give an 
explanation of the disorder in the human nature and of the 
multitude of sins committed by mankind. Moreover — exclaims 
Father Jerome — no other religion than the Law of the Gospel 
furnishes mankind and sinners with such a remedy as the coming 
of the Son of God on earth. Mohammed was not able to believe 
in these mysteries of original sin and redemption ! ^ By observing 
this, Xavier touched perhaps on the most profound difference 
between the religion of Jesus and Mohammed. For it is a matter of 

1 Cf. Maxime Rodinson, "Dante et Tlslam d’après des travaux récents", 
Revue de VEistoire des Religions, 140 (Paris 1951) pp. 209-213. 

* "De la criacion de los hombres, de los desco’ciertos de su naturaleza, y 
de las misérias que padece quien da mejor razon que la ley dei Eva’gelio 
que descubrio el peccado original causador de todos los trabajos q en el 
mu'do se padece', y de todos los peccados que se cometen ? Pues el remedio 
de los peccadores que dize ? puede ser cosa mas digna de la providebia, y 
misericórdia de Dios que lo q confiessa el S.to Evang.® q no solam.*® embio 
Dios para remedio de los peccadores muchos profetas co’ doctrina dei delo, 
mas viendo lo poco q todos ellos montaron, aun que los podia dignam.*® 
castigar quiso venir el mesmo en persona a bazar el mesmo officio de ensenar- 
los, llamarlos y co'bidarlos, y traerlos a su servido co’ maravillosas muestras 
de misericórdia y amor: y como quando embiava sus Angeles los emblava 
co’ figura ext.or humana para ser vistos, y oydos, y salir mejor co' el fin para 
que venian, assi Dios para poder ser visto, seguido, y imitado de los hombres 
tomo figura de hombre, no ya solam,*® en lo ext.®!^ como los Angeles sino 
verdaderam.*® tomo en si naturaleza humana como sor todo poderoso, y 
todo misericordioso, y assi se hizo verdadero ho’bre (sin dexar de ser ver- 
dadero Dios) para por medio de la naturaleza humana que tomo poder 
exercitar las virtudes que nos fuesse necess.® o co'veniente, y para que co 
su divinidad diesse valor a sus trabajos y obras, y assi nos provocasse mas 
a su amor, y imitacion, ,y servicio. No quiere crer Mahoma este mistério... 
(F.ãe F„ fols, 272V-273,) 
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fact that Moharamed and his adherents do not understand the 
siníul condition of mankind and that they, accordingly, do not 
feel the need for a restoration of the relations between God and 
mankind, or a redemption by the God-Man, Jesus Christ. 

Let us now pass on to a résumé and valuation of the second 
disputation, contained in the fourth and fiíth book of the Fuente 
de VUa. It consists oí the application of the second and third 
principie that have to lead to the recognition of the true religion, 
namely, that such a religion has to íurnish mankind with the most 
perfect moral doctrine and with the best aids. However, in applying 
these principies, Xavier followed a different method to that of 
the first disputation. He restricts the comparison of religions almost 
exclusively to Islam and Christianity and he brings on the scene 
the Father and the Mullah as the principal interlocutors. These 
externai changes influence the two leading principies, as they are 
accommodated to the new situation of an almost exclusive com¬ 
parison oí Mohammed’s and Jesus' religions. It is in this connection 
that Xavier introduces the principie of gradual revelation. 

This principie is applied by Xavier to a multitude of subjects. 
A íirst group regards the divine commandments; three virtues are 
studied in detail, heroism in coníessing the faith, the love of enemies 
and malefactors, and chastity. As far as Islam is concerned we find 
here a discussion of the doctrine of dispensation írom the re- 
quirements oí religion under compulsion of threat or injury, of 
Mohammed’s bellicose attitude towards unbelievers and the 
Prophet's approbation of the law of retaliation, of polygamy and 
divorce, of the use of female slaves, of circumcision and the recitation 
oí the Mima, of fasts, alms, prayers, ablutions and some prohi- 
bitions of meat and drinks, of the pilgrimage to Mecca and Medina, 
and, finally, of a certain number of hygienic precepts. 

The next series of arguments deals with the life, miracles and 
influence of Mohamraed, Xavier mentions the striking fact that 
Mohammed is so vociferous in his praise of Jesus and he goes into 
the question of whether Mohammed was íoretold by some prophet 
in the Holy Scríptures. He shows himself well-informed on the 
doctrine of the pre-existence oí Mohammed’s soul, oí the names 
of the Prophefs father and mother, of Mohammed's descent, of the 
names of Mohammed's female companions and oí the laws made 
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! by the Prophet in order to justify his strange conduct in sexual 

matters. Xavier also noticed some particularities of the Muslim 
eschatology and of Mohammed’s journey to heaven. Among the 
nine miracles ascribed to the founder of Islam, he brings into 
i particular evidence the predominant place held by the Koran. 

I He makes some very interesting observations concerning the 

! internai order of the Suras, their arrangement, the origin oí the 

I holy book oí the Muslims, the abrogation of several verses, and the 

' inimitâbility of the Koran’s style. Xavier finishes this section by 

i describing the geographic spread of Islam and by studying its 

' methods oí propagation. 

The last group oí subjects studied in the second disputation 
consists mainly of some other eschatological particularities of the 
i Islamic doctrine, as the death and resurrection of the angels and 

; the delights of Paradise. After this the Caliphate, the Muslim feasts, 

funerais and ceremonies, the religions organisation, the religious 
Orders, and some matrimonial laws oí Islam are compared with 
similar Christian institutions. 

Our summing up of the various subjects treated in the second 
disputation possibly makes an impression of an arbitrary amalgam! 
This would certainly be unjust, for the second disputation is an 
extreraely logical, harmonious and well-ordered treatise. The various 
Islamic topics are consistently compared with their Christian 
counterparts and the leading principie of these comparisons is 
always God’s custom of proceeding írom less perfect to more perfect 
li in the revelations He successively sent down to mankind. Thereíore, 

I the second disputation appears to us as a very organic whole. It 

is noticeable that famous controversial subjects such as the Holy 
'í Trinity and the divinity of Jesus Christ are totally absent írom 

this disputation. We cannot escape the impression that Xavier 
had too much experience of the uselessness of a discussion about 
these matters and that he thereíore composed a controversial 
System wherein no mention of these obstacles was necessary. He 
preíerred to seize upon the core of the matter': Mohammed s claim 
to be the "seal of the prophets", or the last prophet sent by God 
after the coming oí Jesus, and charged with the bringing oí the 
definitive revelation, Islam, that should abolish the preceeding 
revelation, Christianity. AU the individual subjects treated by 
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Xavier in this controversial system are intended to serve that 
main intention. It may, therefore, be concluded that the principal 
characteristic of the second dispiitation is its coherence and logical 
structure. It will be evident that the second disputation is of much 
more importance than the íirst, because in the latter merely 
incidental reíerence is made to Islam. 

The excellence of the second above the first disputation also 
appears írom its realistic character. The discussion by no means 
gives an impression of artiíiciality. Both the Muslim and the 
Christian standpoints, which are equally well reproduced, contain 
reíiections of the usual manner of disputing between Muslims and 
Christians. 

When the Mullah brings in the examples of Abraham, Jacob, 
David, and Salomon as proofs for the lawíulness of polygamy, he 
advances a very common argument. The cleansing of the teeth 
and nostrils and other hygienic precepts summed up by the Mullah 
as a defence of his prophet are not an invention of Father Jerome 
but a reflection of the Muslim conviction that Islam surpasses 
Christianity in hygiene. The observation made by the Mullah that 
in his books Moses and also other prophets, and especially Jesus 
in the Gospel, gave information about Mohammed is a too common 
subject of Muslim controversy against the Christians for us to 
prove it in detail. The same can be said of the charge that the 
íollowers of Jesus corrupted the Holy Scriptures and of the opinion 
conceming Chrisfs return to the world at the end of time and His 
conversion to Islam. The miracles ascribed by the Mullah to 
Mohammed and the stress laid by him on the wonder of the Koran 
are no news. The Mullah’s eager defence of corporeal pleasures in 
heaven and his observation that similar things can be found in the 
Scriptures of the Christians are likewise arguments commonly put 
íorward by.the Muslim controversial writers living before Xavier’s 
time. ^ 

What about the arguments advanced by the Father in order to 
prove the superiority of the Christian religion above Islam ? Also 
here we meet with many traditional elements. The bellicose attitude 

1 Fritsch, op, cii, deals with the arguments put íorward by Muslim 
apologists írom c. 820 till 1455. 


of Mohammed towards the unbelievers, the lack of charity appearíng 
in the approval of retaliation, the Muslim indulgence of sexual 
lusts, the uselessness of circumcision and of repeated washings, 
and the dissipations occuring during the pilgrimages to Mecca and 
Medina are usual subjects in controversial literature. By attacking 
Mohammed’s unchaste conduct or the contradictions in the Koran, 
the Father does not put forward new arguments. The refutation of 
Mohammed’s conception of celestial beatitude occurs in many other 
controversial writings dating from before Xavieres time, ^ 

If we have to acknowledge that Father Jerome was very well 
informed on his subject and that he was not always original in his 
arguments, we have, however, to state that it is a difhcult matter 
to ascertain the authors on which he depended. In the case of the 
Muslim arguments against the Christians, it may be supposed that 
he heard them during his discussions with the Muslims who stayed 
at the court of Akbar, 

The real difficiilty is to íind out if Xavier knew of the works of 
the Christian controversialists who had previously dealt with the 
religion of Mohammed. It is true that the members of the third 
mission to the Mogul Court received from Akbar himself a certain 
number of books left behind by the members of the first mission. 

VGustave E. vou Grunebaum, Medimí Islam. A Siuãy in Cultural 
Orimtation -(second edition, Chicago 1953), pp. 1-107; Noè Simonut, II 
Metoio d‘EvangelmazioM ãd Francescani tra Musulmani e Mongoli nei 
secoU XIII-XIV (Milano 1947), pp. 77-103; Harry Gaylord Dorman, 
Towards Undersianãing Islam (New York 1948), pp. 10-42; Otto Zõckler, 
GescMcUe der Apologie des Christentums (Gtitersloh 1907), p. 237, gives the 
íollowing survey of the arguments advanced before 1453: "Schon der 
persõnliche Character des Stiíters machte es den Christen schwer, anders 
ais in starken Ausdrücken von demselben zu reden. Der Name ‘Liigenprophet’ 
sowie die Deutung der vom 'Pseudopropheten' handelnden Stellen der 
Apokalypse auí ihn kommt schon írühe in Aufnahme. Dazu treten ais 
verschâríende Momente für die betrefíenden Streitverhandlungen das kriege- 
risch erobemde Auítreten iind die fanatische Unbekehrbarkeit der Moham- 
medaner; ihr Spott über den Gedanken einer Dreieinigkeit Gottes und über 
den einer Gottessohnschaít Christi; ihre polygamistisch verrohte und ver- 
derbte Sitte; ihre krassinnliche Ausmalung der Freuden im paradiesischen 
Jenseits; ihr echt heidnischer Schicksalglaube, der Gottes Heiligkeit und 
sittliche Weltregierung von Grund aus ableugnet, ja ihm võllige Gleich- 
gültigkeit gegen das Gute und Bõse andichtet.” 
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The names oí the authors of these books or some of their ütles 
came down to us but it is excluded that they could have íurnished 
Xavier with any matter in the composition of the second dispu- 
tation, ^ In the Fuente dô Vida Xavier does not appeal to 

. r 

authonties, 

A comparison of the FwntB â6 Vida with earlier controversial 
writings may, on the other hand, throw some light on this question. : 

An examination of the points of difíerence and resenrblance between 
the Fuente de Vida and earlier controversies will enable us to | 

determine the very nature of Xavier’s dependence and at the same | 

time of the originality of his voluminous work. 

It has already been observed that the second disputation is a 
consistently sustained elaboration of one principie, God s custom 
of revealing Himself gradually to mankind in an always more 
perfect way, All the subjects treated of in this disputation are 
examined in the light of that fundamental principie. A complete 
history of theological controversial literature written in East and 
West against Islam is still lacking, but our present information 
does not reveal the existence of another treatise that is so system- 
atically based upon such a fundamental principie. ® In all probability 

1 Maclagan, referring to the authonties mentioned supra, p. 163, n. 1, iden- 
tifies the íollowing names and books: “The works of the scholastic writer 
Domingo de Soto, of S. Antonino of Foroiglione, of Pope Sylvester (d. 1003) : 

and Cardinal Cajetan (1470-1534), the Chronica of S. Francis, the History : 

of the Popes, the Laws of Portugal, the Commentaries of Alfonso Albu¬ 
querque, the writings of the Brazil missionary Juan Espeleta of Navarre 
(a relative of Jerome Xavier, who died in 1555), the Exercitia Spiritualia of 
S. Ignatius, the Constitutions of the Society, and a Latin Grammar written i 

by the Jesuit Emmanuel Alvarez (1526-1582),'' {The Jesuiis and the Great 
Mogul, pp. 191-192.) 

^ A general survey of the theological writings directed by Christians 
against Islam is given by A. Palmieri, "Coran (polémique chrétienne contre ^ 

le Coran)'', VTHC, III, cols, 1835-1844; Gustav Pfannmüller, Handbuch \ 

der Islam-Liieratw (Berlin/Leipzig, 1923) pp, 133-164; Henninger, "Sur la | 

Qontribution des missionnaires", NZM, 9 (1953) pp, 161-185; R. F. Merkel, 

"Der Islam im Wandel abendlândischen Verstehens. Eine religionshistorischo ^ 

Studie", Studi e Maieriali di Stom delk Religioni, 12 (Bologna 1937) pp, 68- 
101; Graf, Geschichte der christlichen arabischen Literatur, IV. Band, pp. 169- 
271; Naumann, Sichtung des Alkorans, Cribratio Alcoran, pp. 13-32; and 
Sweetman, Islam and ChrisHan Theology, especially Part Two, Vol. I, 
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it may therefore be admitted that the basic idea of the second 
disputation is an original contribution of Xavier. Dependence on 
earlier controversial writings seems to be unprobable in so far as 
the structure of the second disputation is concerned. 

The mentality manifested by Xavier in writing the Fuente de 
Vida gives us a new indication in this question, He strove sincerely 
after objectivity in his dealing with Mohammed’s life, personality 
and teachings, Several times he mentioned the good things that 
can be found in the Koran and when he spoke about Mohammed's 
imperfections he stated that he was not incited by malevolence or 
hatred but by love oí truth. Moreover, his afíirmations are always 
based upon quotations írom the-Koran, the J^adith, the narration 
of the Prophet's ascent to heaven, and exact biographical data of 
Mohammed's life, Inventions of fantasy cannot be found in the 
Fuente de Vida. Thus, Xavier’s work distinguishes itself from the 
controversial writings of the early middle ages. In this respect 
Xavier’s controversial works resemble the writings of William, 
oí Tripoli, Ramón Marti, Ricoldo da Montecroce, and Ramón 
Llull, who lived in the thirteenth or fourteenth centuries. Together 
with some others, these íour important promotors oí Islamic studies 
began a new chapter in the history of the Christian approach to 
Muslims, for they wrote their works after prolonged acquaintance 
with Islamic scriptures and traditions and after having acquired 
knowledge of the Muslim way of life by a stay in some Muslim, 
countries, ^ Xavier evidently continues this new school of thought 

pp. 6-115. For the ârst centuries, see J, Fück, Die arabischen Siudien in 
Europa bis in den Anfang des 20. Jahrhunderts (Leipzig 1955), pp. 3-29; 
and Ugo Monneret de Villard, Lo Studio deli'Islam in Europa nel XII e nel 
XIII secolo (Città dei Vaticano 1944), 

1 Cf. William of Tripoli, O. P. (d, c. 1297), "Tractatus de statu Sarace-, 
Dorum et de Mahomete pseudopropheta et eorum lege et fide”, in Hans 
Prutz, KuUurgeschiçhie der Kreuzmge (Berlin 1883), pp. 575-598; Ramón 
Marti, Raymundi Martini Ordinis Praeãicatorum Pugio Fidei aãversus 
Mauros et Judaeos, cum observationibus Josephi de Voisin, et Introductione 
Jo. Benedicti Carpmi (Lipsiae 1687); Ricoldo da Montecroce, O. P,, Impro~ 
batio Alcorani (cí. supra, p. 155, note 1, and Ugo Monneret de Villard, "La 
Vita, le Opere e i Viaggi di Frate Ricoldo da Montecroce, 0. P.", Orientalia 
Christiana Periódica, 10 (Roma 1944) pp. 226-274); and “Fratris Ricoldi 
de Monte Crucis Ordinis predicatorum Liber Peregrinacionis”, in J. C. M. 
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but a direct dependence on this new trend does not necessarily 
follow. Xavier also lived in a Muslim country, the Mogul Empire, 
and thus he conld gather íirst-hand information. That he really 
did so, may be seen írom his manner of quoting the Koran. He 
nearly always begins a quotation by indicating the sipâm, a 
Persian word referring to the division of the Koran into thirty 
parts. From his letters we know that he conld not understand 
Arabic and that he therefore had to make use of a Persian 
translation of the Koran, which was translated into Portuguese, 
probably by himself. Xavier’s knowledge of the Koran was based 
exclusively upon this Persian-Portuguese translation, for ~ al- 
though he many times asked his connections in Europe for a 
Latin, Italian, Spanish or Portuguese old edition of the sacred 
book of the Muslims — in fact he never received such a trans¬ 
lation. ^ Hence it seems to follow that his knowledge of the Koran 
was acquired by private study and not by reading the works of 
earlier Christian controversialists. 

In the case of Xavier's references to Muslim traditions we 
observe something similar. He appeals to Muslim scholars, and 
sometimes he gets the Mullah to act as the authority for Muslim 
traditions. It may therefore be supposed with all probability that 
he depended in those matters on Muslim doctors of Akbar’s Court 
and not on the European authorities mentioned in the foregoing. 
He had the opportunity of gathering íirst-hand information and 
the frequent conversations held by him with the Muslims may 
indicate that he made use of that opportunity, 

This study of the mentality betrayed by Father Jerome in the 
Fuente de Vida — as also the examination of the structure of the 

Laurent, Peugrinaiores medii aevi quatuor (editio secunda, Lipsiae 1873), 
pp, 101-141 (cí, Ugo Monneret de Villard, II Libro delia Peregrinazione mlle 
Parti d’Oriente di Frate RicoUo da Montecroce (Romae 1948), pp. 101-118), 
For the works oí Ramón Llull, see the list given by Tomás Carreras y Artau 
and Joaquín Carreras y Artau, Historia de la Filosofia EspaMa, Filosofia 
Cristiana de los siglos XIII al XY, Tomo I (Madrid 1939), pp. 285-334; of 
great importance are the following works of Llull; Libre dei Gentil e deis 
ires Savis, Disputacià deis V Savis, and Disputatio Raymmdi Christiani et 
Hamar Sarraceni. 

^ Cf. pp. 36-36. 


saíne work — makes us incline to the conclusion that the FumU 
de Vida is an original contribution to the history of the controversial 
literature written by Christians for the Muslims. 

An examination of the contents of Xavier’s controversial works 
or of the individual subjects treated in these works seems only to 
confirm our opinion. The greater part oí the íirst disputation does 
not deal with Islam, The first book sets out to prove that only 
one true religion can exist; we have already observed that this 
book was directed against the eclectic mind of Akbar and some 
religious movements of Akbar’s age. ^ In the second and the third 
book a certain number of Hindu doctrines are exposed and reíuted 
and also in the lifth book - belonging to the second disputation - 
incidental references to those doctrines can be found, as the trans- 
migration of souls, the meaning of cremation and the task of the 
brahmins. ^ These facts clearly demonstrate that the Fuente de 
Vida is accommodated to the religious situation of the Mogul 
Empire in Xavier’s time, which gives another proof of the originality 
of Father Jerome's great work. 

The second disputation, however, deals almost exclusively with 
Islamic subjects. A certain number oí the arguments put íorward 
by Xavier in order to prove the iníeriority of Islam in comparison 
with Christianity, belong to the usual topics of Christian contro¬ 
versial literature. They have been summed up in the foregoing. ® 
Now, it is striking that Xavier always treats these subjects by 
starting from quotations from the Koran or from some references 
to that book. We know that Xavier’s acquaintance with the Koran 
was a result of personaí study of a Persian and Portuguese trans¬ 
lation made in the Mogul Mission. This fact seems to indicate that 
the reading of the Koran was the iramediate occasion for Xavier’s 
collecting a certain number of arguments proving the inferionty 
of Islam, although it is probable that his attention was directed 
to them by a certain knowledge of earlier controversial writmgs. 

Yet, some other subjects treated in the second disputation cannot 
be found in the works of Christian controversialists who lived 

1 Cf. supra, pp. 62,83-84, and 95-96. 

í F. de V., íols. 238V-239, 259, and 260. 

» Cí. supra, pp. 168-169, 
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beíore Xavier. The description of the geographic spread oí Islam | 

and Christianity was evidently composed by Xavier hiraself, | 

because the opinion concerning the m,any Christians living in | 

Tataria and Cathay was a personal conviction, which he had 
already expressed in his first letters, ^ His statement that more 
than two hundred thousand Christians live in Japan seeras to | 

reprodnce very well the real situation of the years 1595-1600, the j 

period in which the Fuente de Vida was composed. ^ Also the 
use of a comparison of the geographic spread of the religions of 
Jesus and Mohammed as an apologetical argument — although . ! 

Xavier did not attach great value to it — appears, according to f 

our present knowledge, to be something new in Christian contro- ? 

versial literature, The same can be said of the comparison between : 

aids furnished by the Roman Catholic Church and by Islam to 
weak human nature, such as Papacy and Caliphate, Christian and 
Muslim funerais, hierarchy in Islam and the Catholic Church, and 
charitable institutions for the sick and poor. / 

Let us now try to answer the question of whether the Fuente de 
Vida and especially the second part of it are an original contri- 
bution of Father Jerorae to the history of Christian controversial 
literature or not. 

As far as the systematic structure is regarded the answer, with 
all probability, has to be affirmative. The consistent application of 
the principie of gradual revelation in the second disputation seems 
to be a real discovery of Xavier. The fact that he based his 
discussions upon a thorough knowledge of the Koran — acquainted 
by personal study— and upon exact references to Muslim traditions 
and biographical data concerning Mohammed’s liíe — informatioii 
which he could gather in the Mogul Empire — leads to the same 
conclusion. The evidence that the first book was directed against 
Akbar’s eclectic mind and the írequent references to Hindu doctrines 
make clear that the Fuente de Vida was composed in order to meet 
the religious situation in the Mogul Empire and that it cannot 
depend on other works in these points. M^en Xavier discusses the ;'! 

^ Cf, the letters reíerred to supra, p, 149, note 1. 

® Johannes Laures, S, J., "Die Zahl der Christen und Martyrer im alten 
Japan”, Mommwímía 7 (Toyo 1951) pp, 86-87. 


merits oí Islam, he advances several arguments elaborated by 
himself. All this corroborates the opinion that the Fuente de^ Vida 
- and its Persian counterparts - are an original contribution oí 
Xavier. A certain dependence on earlier controversial writhigs has, 
however, to be admitted in those passages where Xavier touched 
on the usual topics of Christian-Muslim controversy but the nature 
oí this dependence seems to be rather indirect, because the 
discussion of these subjects is characterized by a personal note of 
Xavier, his direct study of the Koran and oí some Muslim tra¬ 
ditions. In some chapters of the first three books the Fuente de 
Vida was iníluenced by some works oí S, Thomas Aqumas. This 
dependence is, however, insignificant and does not deprive Xavier's 
Work of the honour of originality. 

It may be concluded that Father Jeronie’s controversial works 
held an eminent place in the history of Christian literature dealing 
with the religion oí Mohammed, In a felicitous way they continue 
the new trend of thought introduced by William oí Tripoli, Ramón 
Marti, Ricoldo da Montecroce, and Ramón Llull in the thirteenth 
and fourteenth century. We should like to call that trend the 
realistic school as its members based their arguments upon a 
personal study oí the Koran and upon Information gathered in 
Muslim countries, 

Xavier's work, moreover, elicited an interesting series oí con- 
troversies later on, The MuntahUVi Ã'm-yi or the 

Persian abridgmeent oí the Persian translation of the Fuente de 
Vida, found its way to Pérsia where a Muslim called Abmad ibn 
Zain al-'Abidm wrote an apology to deíend his religion against 
the attacks of Xavier, Ahmad’s book is entitled Mi^qali ^ajã 
dar tajUya wa ta^fiya-yi ã*ma-yi ]}aqq-numã dar radd-i maúah-i 
na^ãra {The Clean Polisher for the BrigUenin^ and Polishing of the 
Truth-showin^ Mirròr in Refutation of the Doctrine of the Christiam). 
The book was written in the years 1622-1623. ^ The Clean Polisher 

1 Rossi Elenco dei Manoscritti Persiani delta Biblioteca Vaiicana, Vat. 
Pers, 39 V, and Borg, Pers, 5, pp. 67-68, and 163. Copies of The Clean 
Polisher are íoimd in several libraries, cí. ibid., p. 68, where also an Italian 
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was brought by the Carmelites írom Pérsia to the Congregation 
of the Propa‘ganda in Rome. The Propaganda instructed Father 
Bonaventura Malvasia, 0. F. M.Conv., to write a rejoinder. 
Thereupon Malvasia edited a work written both in Arabic and 
Latin and called Jalã' aírmir'ãt ndd 'dã Zain d 'Ãhidm. Dikciddio 
SpecuU vemm monstrantis, in pa instuitur in fide ChrisHana Ilamid 
filius Zin Elahiâin in regno Persarum frincefs, et refellitur liber a 
ãoctoribus Per sis edikis sub titulo Politor speculi verum monstrantis, 
per Bonaventuram Malvasiam, Bononiensem, Franciscanum Con- 
ventuakm, Romae 1628. ^ 

Malvasia's book was, however, considered inadequate by the 
Propaganda, who therefore instructed Father Filippo Guadagnoli, 
a Clericus Regularis Minor, to compose a further rejoinder. He did 
so by publishing his well-known Latin work Apologia pro christiana 
religione qua a Philippo Guadagnolo, Malleanensi Clericorum Regul, 
Minorum responãetur ad obiectiones Ahmed filii Zin Alabedin, 
Persae Asphanensis, contentae in Libro inscripto Politor SpecuU, 

translation of it is indicated: "Libro composto in Pérsia da aliquanti dotti 
di quel paese, in confutazione delia religione christiana col titulo di: 
Specchio che mostra il vero' acciò fosse presentato al Papa per la riposta” ; 
it is a manuscript that according to A. de Gubematis was said to be found 
in “Angélica di Roma”. Another Italian translation, entitled: "Libro inti- 
tolato Lustratore o vero Politore delia Politia e Puriíicatione dello specchio, 
che mostra ü vero in coníutatione delia Religione delli Christiani", is found 
in the Biblioteca Nazionale at Rome, Fondo Eborense ; see Arduinus Klein- 
hans, 0. F.M., Historia Stuãii linguae arahicae et CoUegii Missionum Ordinis 
Fratrum Minorum in conventu ad S, Peirum in Monte Aiim Romae erecti 
(Quaracchi 1930), p. 62, note 4. Lee, op. cil, pp. xlii-cxiii, gives a complete 
survey of the contents of The Clean Polisher, which he called The Divine 
Rays in Refuiation of Christian Error. Rieu, Catalogue of the Persian 
Manuscripts in the British Museum, 1, p. 29“, reíers to The Divine Rays as 
an earlier work of Ahmad ibn Zain, and he was íollowed by Maclagan, 
op. cit., p, 208, The Clean Polisher and The Divine Rays seem, however, to 
be quite the same work, as already Lee, op, cit., p. cxii, observed on account 
of â comparison of their contents; cf. also Paul Horn, "Aus italienischen 
Bibliotheken. 1. Die persischen und türkischen Handschriften des Vaticans”, 
Zeitschrift der Deutschen Morgenlândischen Gesellschaft, 51 (Leipzig 1897) 
pp. 11-12 and 32. Xavier’s work studied by Ahmad ibn Zain was not the 
complete text of the AHna-yi ftagq-numã but its abridgement; this results 
from Aljmad’s quotations, as was observed by Rieu, op, cit,, p, 29“. 

^ Maclagan, op, cit,, p. 208; and Graf, op, cit,, p, 253, 


CONTROVERSIAL WORKS 


177 


Romae 1631. An Arabic edition was published by Father Guada¬ 
gnoli himself in Rome 1637 and 1649. ^ 

Maclagan collected some interesting vicissitudes of Guadagnolfs 
work: "Copies of the Arabic version were distributed in the East. 
We hear of its being used for propaganda at the Mogul Court 
in 1651, when Shãh Jahãn’s Wazir Sa’dulla Khãn declined to take 
a copy from Dom Matheus. And it was studied (in the Latin edition) 
by Father Strobl at Jaipur in 1743 as ahelp in religious controversy. 
When first composed the book commenced with such imprecations 
against Muhammad that no one in the East would have read it, 
and Guadagnoli was induced to alter his tone — a task which he 
accomplished with such thoroughness that he incurred the censure 
of his ecclesiastical superiors for the excessive kindliness of the 
attitude taken in his revised work towards the Prophet, It must, 
however, have been a satisfaction to the writer if, as one authority 
avers, the book as published had the effect of converting his 
opponent, Ahmad," ^ 

The work of Ahmad ihn Zain al-'Abidm elicited two further 
refutations. In the first half of the seventeenth century the French 
missionary, Chefaud, composed a Persian rejoinder and sent it to 
Rome; it apparently was never published, and we know nothing 
of it. ® Then, an anonymous Jesuit wrote a Persian refutation in 
índia in the years 1655-1656. Copies of this work can be found in 
the State Library at Leningrad and in the Bibliothèque Nationale 
at Paris, Maclagan states that the work is badly composed and that 
its language is ungrammatical. Its title, moreover, is vulgar: The 
Dirtiness Bespattered on the Truth-showing Mirror. ^ 

These five controversial works were all directly or indirectly 
occasioned by Father Jerome’s Munta^ah-i ÃUna-yi buqq-numã, 

“ Maclagan, op. cit., p. 208; and Graf, op. cit,, p. 252. 

* Op. cit., pp, 208-209. 

“ Ibiã., p. 219, note 40. 

< Rossi, op. cit., p. 68: "Ira i mss. persiani di Parigi il Blochet descrive 
al nr. 23 un AlãySãy, in data 1066 Eg. (1655-1656 d. Ch.), replica di un 
compagno di P. Girol. Xavier al Misqal di al-'Alavi. Piu esattam.ente tra 
i mss. dell'Univ, di Pietroburgo, nr. 1121 è un Alãyi§ã’i ki ba-d-ãn âlüda 
§ud ãyina-yi liaqqnumã az musaiqilaS-i anônímüs. Cf. also Maclagan, 
op. cit., p. 209. 
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a work mainly consisting of the questions treated of in the second 
disputation oí the Fucnts de Vida. They once more confirm the 
great value that mnst be attached to the Fuente de Vida and they 
veriíy what Xavier intended by composing that work, namely to 
expose the truth of Christianity and the íalsehood of Islam, not by 
means oí words that pass, but by means of a writing that endures, 

The Fuente de Vida, its Persian translation, the Ã’m-yi hm- 
numã, and the Persian abridgement of the latter, are not only 
a valuable contribution to the literary controversion between 
Christians and MusHms in the days of Xavier^ and afterwards. 
These three works were moreover the theoretical basis oí the 
practical missionary work executed by Xavier and his colleagues 
in the Mogul Mission. The next chapter will deal with Xavier’s 
missionary activity among the Muslims, and there we shall have 
an opportunity to throw light on that important aspect of the 
Fuente de Vida and its Persian counterparts. 

^ Xavier’s letter of Aiigust 18, 1597, AE.SI, Goa 14, foi. 344. 
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CHAPTER IV 

Missionary Activity 


Shortly before leaving Goa for the capital of Akbar, Xavier 
gave expression to his feelings in a letter directed to his brother, 
Don Bernardo de Ezpeleta, He wrote: 

"The chiei of the Court and of the coujitry are Moors. If I am of little 
use to them, my sins will be the cause of it; as for me, I shall consider 
blessed íruit of my labours to sufíer and die for the most holy name 
of Jesus Christ, I go, and I offer myself for it, with great consolation 
of my soul; never, in the Indies, have I felt so happy, so íull of 
courage and confidence, as at this hour, when God applies me to a work 
which will have to cost me so much, and the more the better. Senor 
and my brother, the present letter will be, I believe, the last one that 
I shall write to you. ... Should you write to me, your letters will be 
sent to me where I am, as long as they can find me there alive,” ^ 

A similar statement of readiness to undergo a martyr’s death is 
also to be found in a letter written by Xavier a few years after his 
forced retum to Goa, in 1617, the year of his death. There he 
declared: 

"and yet, now I am at death’s door, it matters much for me to be in 
the Moorish country; perhaps, the happy lot oí being killed by them 
might await me ; at any rate it would be no small advantage to me to 
die trying to undeceive them of their false law and way.” ^ 

Both statements surprise us as Father Jerome was never in 
danger of life during his stay in the Mogul Mission. The ürst was 
certainly a result of his unacquaintance with the real situation 


^ Letter of October 28,1594, published by Cros, Saint Fmnçois de Xavier 
de k Cotnfagnie de Jésus, p. 464, and translated into English by Hosten, 
JASB, New Series 23 (1927) p.l34. 

“ Supra, p. 12. 
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in Akbar’s realm. and tbe second an expression of his disappomt- 
ment caused by the lack oí success of his mission. However, during 
the interval between both statements — from 1594 till 1617— 
he never alluded to martyrdom as a final attempt oí converting 
the Emperor and his subjects. On the contrary, he restlessly tried 
to propagate the Christian religion by means of a varied activity. 

The missionary activity oí Father Jerome and his Jesuit col- 
leagues was directed by a systematic plan. This appears from their 
letters and from a docuraent written by an anonymous author 
about 1614, entitled Os exercidos. The latter gives a survey of the 
Jesuit activity in the Mogul Empire, and somebody added to the 
title that the survey regards the time of Xavier’s stay there. ^ This 
may indicate the important part played by Xavier in the elabo- 
ration of the systematic plan. The circumstance that he acted as 
Superior of the mission up to 1614, and the agreements between 
his controversial works and the actual approach to the Muslims 
by the Jesuit Fathers also point out the great part played by him 
in that systematic plan. 

During the time of Xavier the mission was chaiacterized by íour 
distinctive marks. The first of them may be called the stage of 
preparation, by which is meant the study of the languages, reli- 
gions and customs of the inhabitants of the Mogul Empire, and the 
creation of a Christian literature. The second characteristic was the 
maintenance of good relations with the Emperors, on which 
depended the existence of the mission. We have already touched 
on these points, but in the following they will be studied from a 
new vieW"point, namely Xavier’s missionary activity. The last 
two characteristics of the activity oí Xavier and his subjects 
concern the oral disputes, which at times took place, and the full 
display of Christian religious life. 

A. The Stage of Preparation 

When Xavier arrived at the court of Akbar he was ignorant 
of the country and its inhabitants. His first task was, thereíore, 
to leâm the languages and to acquaint himself with the mode of 

1 On foi. 83 was added: "Eo tempore quo ibi laborabat P Xavier." 


life and the religious situation of the people, Soon, he understood 
the necessity of a literature treating the Christian religion in the 
indigenous language. 

I Stuãy of Lanpages 

On the way from Goa to Lahore, during the month of December 
of the year 1594, Xavier remained a few weeks at Cambay. He seized 
that opportunity to take lessons in the Persian language from a 
Muslim. ^ Having reached the capital in the beginning of 1595, he 
was received by Akbar, who on this occasion insisted on the study 
of the Persian language. In a letter to the General Father Jerome 
related this event and he added: 

"Now our entire occupation is to leam the Persian language and, 
moreover, we trust in God’s mercy that within the space oí one year 
we shall speak it; only then we shall be able to say that we are in 
Lahore, for up to now we are statues." ^ 

The next year Xavier had, however, still to state that his one and 
only occupation was the study of the Persian language, but he also 
ohserved that he had made progress. ® In the same year he already 
translated some histories into Persian, which he presented to Akbar. 
In the letter recording this he wrote that he passed his days in 
translating indifferent subjects, for, not yet mastering the Persian 
language, he would not begin with religious works where a badly 
translated word could do much harm. ^ Then, on August 18,1597, 
he returned to the same subject and repeated that his entire 
occupation was to learn the Persian language. With regard to his 
progress in speaking Persian, he noted that he was able to make 
himself understood to everyone but not in every matter and 
especially not in religious things as the Persians, by reason of 

1 Francisco Cabral, Amm âa pm.^ da índia Oriental do anno de 159ô, 
Goa, November 29,1595, ARSI, Goa 32, foi. 541. 

* Letter of August 20,1595: "Todo nro exer» ahora es aprender la lengoa 
Parsia y segun liemos co’fiado en la misericórdia de Dios q antes de un ano 
la hablaremos y ento’ces poderemos dezir q estamos en Lahor q hasta ahora 
somos estatuas." (ARSI, Goa 14, íol. 288''.) 

3 Letter of September 8, 1596, ARSI, Goa 461, íols. 24 and 27. 

‘ Ibid., íol. 32. 
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elegance, were accustomed to employ all possible words in talking 

of religion. ^ ^ , -xi. xu u 

In 1598 we hear that Xavier was more satisfied with the result 

of Ms study oí Persian, for in that year he wrote to the General 
that he continued with his Persian although he spoke it now 
moderately. ^ In another letter oí the same year Father Jerome 
stated that the speaking oí Persian went on well, though he was 
still husy learning it because in matters of religion a distinguished 
tongue was necessary.» In 1600 he had attained a notable 
knowledge of the Persian language, for the Visitor, Pimenta, 
observed that Xavier had already made such progress m that 
language that the Persians themselves took pleasure in hearing Mm 
talk and admired the property of his vocabulary and the choice 
oí his diction. * The exactness of Pimenta’s statement is proved by 
the íact that Xavier began to publish his most iraportant Persian 
Works aíter 1600. Yet he always continued to perfect his knowledge 
oí the Persian language, for in 1607 he wrote that he continued 
revising the works he had written in Persian as that language was 
only easy when no attention was paid to the style that must be 

employed in books. ® _ 

The rather frequent information given by Xavier about his 
study of the Persian language show us Xavier as a missionary of 
the good sort. He attached much value to the mastering of Persian, 
the language of the court, of the Government, of the Muslims and 
of the ruling class of the Mogul Empire, He paid special attention 
to the íinesse of that language in matter of expression and in terms 
referring to religious subjects. Yet, he was íully aware oí the 
impossibility oí achieving the ear for the language of persons 
whose mother tongue was Persian. This can be seen from a 
statement found in the Fuente de Vida at the end of the dedication 
to Akbar: 

1 ARSI,Goal4,íol.344. 

> Lettsrs of Augost 1, ISM, ASSI, Goa 461, foi, 85, aad of August 86, 
1598 , ARSI, Goa46l, íol. 41. 

® Letter of August 1,1598, ARSI, Goa 461, íol. 37. 

‘ Letter of December 1,1600 to the General Aquaviva, ARSI, Goa 48, 
íol. 6; cí supra, p. 17, note 3, 

® Letter oí September 24,1607, ARSI, Goa 461, íol. 64'^. 
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"It has cost us much labour to compile so many facts and arguments 
taken írom various laws and to put them into style and order for better 
understanding, and much more to write them in the Persian language, 
which is so strange to us and which I began to learn from the ABC’s 
j as it were in my old age in order to render Your Highness this Service. 

The style and language will be vulgar as they are my own who am so 
feeble in all things and especially in this language.” ^ 

: It will be easily understood that Xavier was very courageous in 

I setting himself the task oí translating specifically Christian words 

and expressions into Persian, for he had to be a pioneer in this 
field. The translation of the Our Father may serve as a model of 
the efforts required by this work: 

■j "Ay pidar-i mãyãn ki ãar ãsmm hasti 

I O Our Father who art in heaven. 

:’| Nãm-i shumã pãk ast. 

I Thy name be hallowed. 

I Bain-i yad bãdsMM-yi tü Ushavad. 

j Thy kingdom be in the hand. 

MwahishÀ tü chmãnchi dar asmãn wa zamln ast, 

I Thy will be as in heaven so on earth. 

J Ay msh dihanda'í ‘ala ‘d-ãawãm qüt bidih bamãyãn imrüz. 

I O Thou art the sweet giver, give us always food to-day, 

j BiguzSr gunãhãn-i mãyãn hamchmãn mãyãn biguzmm az gunâh- 

I kmandagãn-i Mmd-hã. 

Forgive our trespasses as we forgive those who trespass against us. 
Wa mãyãnrã ma-bar dar miyãn-i su'übathã. 

] And lead us not in the midst of difficulties, 

t Wa nigãh-dãr mãyãnrã az baãt-yi ‘uym. 

i And preserve us from the badness of those who look with malign eyes. 

j ZMk tuwãnã'l-yi tust wa gadr-i tust wa bãdshãU-yi tust tã rüzgãr-i 

rüzgãrãn. 

I For thine is the power and thine is the omnipotence and thine is the 
kingdom for ever, 

Ãmin Uma. 

So be the wish.” ^ 

:ij ^ "Ha nos costado mucho trabajo juntar tantas cosas, y razones de 

varias leyes, y ponerlas en estilo y orden pera mejor se entender, y mucho 
íi mas escrivirlas en lengoa parsia, a nos otros tam peregrina y que començe 

I aprender dei A. B. C. quasi en mi vejez pera hazer a V. A. este serviçio. el 

li estilo y lengoa sera baxo, por ser mio, que en todo soy tan flaco especialmente 

;i en esta lengoa.” (F. de V., íols. 8''-9.) 

■j “ The Persian text is copied from Xavier's work MmtaUah4 Ã'm-yi 

ll iiagq-numã, Br. Mus., Add, 23584, íol. 55. 
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Besides the Persian language there was another language that 
attracted Xavier’s attention, Hindustani or Indostam as it was 
commonly called by the Jesuit Fathers. We already gave it as 
our opinion that by these words was understood the vernacular 
oí the Hindu population. ^ It seems that Xavier did not attach 
much value to the study oí it; for his iníormation about this 
subiect is scarce. In 1607 he wrote that on Sundays and feast days 
the Fathers preached the Gospel in Persian and Portuguese and 
that they instructed the women in the Catechism in Hindustani. 
Up to 1611 the Portuguese language was used by the Fathers oí 
the mission íor the instruction oí the men-íolk in the Catechism, 
because the indigenous people — in iraitation oí the Muslims w o 
consider the Arabic tongue as their sacred language - thouglit 
Portuguese to be the sacred language of the Christians. Xavier 
very well understood that this situation was unsatisíactory and 
he rejoiced at the change that could be wrought in 1611. From 
that time Catechism was taught in Hindustani also to the sterner 
sex, and Xavier noted that experience had taught the Societys 
members the great utility of instructing Christian doctrine in the 
mother tongue of the converts. From Xavier’s letter it appears 
that the instruction in the church was only meant íor the men and 
that the women were instructed in their houses by a boy who had 
learnt very well the Catechism in Hindustani. ^ About 1613 some 
change had taken place, for the author of he above-mentioned 
survey noted: 

"AU Sundays there is a sermon in Portuguese and in Persian, and for 
the women at the end of the Mass in Hindustani, and to the same in 
the aíternoon the doctrine is taught in Hindustani, and to both it is 
taught at home when they live far away from the church," ^ 

^ Supycit PP' 33’‘34. í 1 t/f 

2 Letter oí August 28, 1607, Br. Mus., Add, MSS 9854, íol. 54^. On 
August 18, 1597, Xavier wrote that he intended to learn the vernacular 
aíter having brought up to par his knowledge oí Persian; cf. ARSI, Goa 14, 

^^VÍLr written aíter July 81,1611, Br. Mus., Add. MSS 9854, íol. 170. 

< "Todos os Domingos ha pregação em purtugues e parseo, e as molheres 
no caho da Missa e’ industano, e os mesmos a tarde se lhes ias a doutrina e| 
industano, e a ambos se lhes ensina en casa por estare’ longe da Igreja. 
(Os emcicios, íol. 83'^.) 
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It may be concluded that Xavier was more interested in the study 
of Persian than of Hindustani, The single literary work composed 
by him in that language was the Catechism of 1611. This was a 
result of his object, the conversion of the Emperor and the Muslim 
nobles at the court, whose language was Persian. ^ 

Xavier's colleagues gave very little information about their study 
of the languages used there, We only hear that Corsi started Persian 
immediately after his arrival in 1600, and that he mastered it in 
1604, whereafter he began with Hindustani.® Pinheiro was known 
to speak Persian so perfectly that he was nicknamed "The Mogul". ® 

2, Study of the Entourage 

Xavier’s knowledge of the religious evolution of the Emperors 
Akbar and Jahãngir, of the general situation of Islam, Hinduism 
and some monotheistic movements, and of a certain number of 
customs of the Muslims has been examined in detail in the two 
preceding chapters, That Xavier made a profound study of Islam, 
especially appeared in the third chapter where his controversial 
Works were analyzed, Father Jerome was, however, not only an ac- 
curate observer of these matters, but he also tried to turn to good 
advantage his observations. In his letters he sometimes touched on 
interesting accommodations made by himself and his colleagues to 
the Muslim mentality. These adaptations merit íuller explanation 
here as they were the result of a long preparatory study. 

The book of the Koran is held in great veneration by the followers 
of Mohammed, This did not escape Xavier’s attention, for already 
in 1596 he mentioned it and observed that the Muslims put the 
Koran on their head in sign of reverence. He therefore exposed the 

1 Supra, pp. 90-91. 

“ Jerome Xavier, letter of September 6,1604, Br. Mus., Add. MSS 9854, 
íol, 16, 

8 cf_ Father Antonio Botelho, Relkção da Christandaãe qm temos no 
Reino do Oram Mogol, Br. Mus., Add. MSS 9855, fols. 41-45^; this document 
is a part of a long report drawn up by Father Botelho and has to be dated 
as íollows: from Goa, January 25, 1670, as results from ARSI, Goa 461, 
íol, 266. English translation by Hosten, MASB, 5 (1913-1917) pp. 149-165; 
see íol, 41L and p. 152. 
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Holy Bible in his chapei at Lahore. He called it the Royal Bible 
and, as in the sam,e letter he spoke of having got back from Akbar 
the Royal Bible that was offered to the Emperor by Rudolf 
Aquaviva in 1580, it may be supposed to be this copy. ^ Maclagan 
gives the following description and history of that copy: "When 
the Jesuit Fathers íirst visited Akbar in 1580, their earliest present 
to him was a huge and sumptuous copy of the Bible in four 
languages, well-bound and gilt — mito hen U^ata ed indorata — 
in seven volumes. This was the Royal Polyglot (in Hebrew, Chaldee, 

Latin and Greek) then recently published, which was edited by 
Montanus and printed at Antwerp by Plantyn in 1569-1572 for 
King Philip II. This work was subsequently returned by Akbar 
to the Fathers and it had a curious history, being said to have 
been in the hands of Catholics in Lucknow until the time of the 
Mntiny of 1857.” ^ The book is, in fact, in eight volumes but for 
some reason only seven are mentioned as having been presented 
to Akbar, ® The Royal Bible exposed in the chapei of the Fathers 
at Lahore was visited by many Muslims, and — according to 
Xavier's letter ■— the Muslims showed a special affection to the 
Fathers on that occasion. ^ 

Another good observer was Corsi, who in a long letter to Cardinal 
Bellarmine in 1607 elucidated some texts of the Holy Scriptures 
by comparing them with the customs of the inhabitants of the 
Mogul Erapire, One of his observations referred to the Muslim 
veneration of the Koran and the necessity for Christians to adapt 
themselves to it with regard to the Holy Bible. Corsi’s starting- 
point was the practice of some Jews to bear the decalogue of 
Moses on their íorehead; he then continued: i 

"... the Muslims who order to be written certain passages selected | 

from their Koran, and attach them, boimd in silver and gold, hanging ! 

down from the part of the face over their turbans. Moreover, some í 

more devotees of thôm order to be written — a very interesting sight — 
the entire Koran in very small characters and in a very small octangular 
or oval form so that it can stay in a golden reliquary of the size of the 

■ 

1 Letter of September 8,1596, ARSI, Goa 461, fols, 33 and 30'', 

^ The Jesuits and the Great Mogul, p. 191. 

® Í6íd,, p, 200, note 3. 

‘ Letter of September 8,1596, ARSI, Goa 461, foi, 33. ' 
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reliquaries that we wear around the neck. They always place this on 
the head or tied on an arm. These small Korans are of a high price, 
for they are sometimes worth three, four and five hundred scudi, 
from which one can very well see the esteem in which they hold their 
evil book, which they believe to be a work of God; looked at from the 
outside it is really very impressive, and they surpass us greatly in 
this and other externais, because in Cbristianity the Holy Gospel and 
the other sacred books are treated with not nearly so much externai 
reverence as they use to do with their Koran. I do not know if I ever 
saw people in large numbers going to meet the Holy Bible, and all 
rising and taking ofí their headpiece and replacing it; all that and 
many other things are universally done by all these Muslims as a sign 
of reverence every time that the Koran is presented to them, and 
he that would not give such proofs of reverence would be considered 
by them to be a hã-fir, which is the same as when we say heretic or 
excommunicated. And we are under the necessity of showing the same 
reverence to the Holy Gospel as otherwise they would greatly take 
offence at it, for they themselves do the same to the same Gospel.” ^ 

This information, given by Corsi in 1607, is more explicit than 
that given by Xavier in 1596, but both show the same idea of 
adapting the reverence of the Christians due to the Holy Scriptures 

1 "Maumethani iquali fanno scrivere certi luogi scelti dei suo Mussafío, 
e legati in argento, e oro gli legano pendenti dalla parte delia faceia sobre li 
suoi turbanti. Anzi alcuni piu devoti d’essi fanno scrivere con moita curiosita 
tutto Talqerano di lettere molto minute, e in forma ottangola o ovata molto 
piccola, di maniera che possa stare in un reliquiario d’oro delia grandezza 
che sono li reliquiarij che noi portiamo al collo e lo levano sempre sopra la 
testa 0 legato a un braccio e tali alcorani piceoli sono di grande prezo per 
che vagliono alie volte tre, quatro e cinquecento scudi che di qui ben si 
puo vedere la stima che fanno dei suo maledetto libro il quale credono essere 
libro di Dio, la quale in vero quantum ad esteriora e grandissima, e ci avan- 
zano in questa e altra esteriorita di grande longa, per che in christianita, 
non si tratta a un pezo con tanta reverentia esteriore il S‘o Evangelio, e 
ghaltri libri sacri, quanta questi usano con il suo Alqorano, Io no so che 
vedessi mai casta che stando molti giunti oceorersi recassi la S*» Bibia e che 
tutti se levassino in pie e si tirassero la barretta e se la ponessero sopra la 
testa questo tutto e ancora altre cose in segno di reverentia si fanno univer¬ 
salmente da tutti questi Mahomettani ogni volta che gli si rapressenta 
l’Alqorano, e che non fecessi tali atti di reverentia saria tenuto da cui per 
Cafar che he come noi dicessimo heretico o excommunicato; E a noi he 
necessário fare simile reverentia al S*» Evangelio per che in . altra maniera si 
scandalizeriano grandemente che loro medesimi fanno Tistesso airistesso 
Evangelio,” (Autographed letter of June 18,1607, from Lahore to Cardinal 
Bellarmino, ARSI, Goa 461, fols. 62-62''.) 
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to the Muslim customs of venerating the Koran, The fact that Xavier 
already in Í596 had made this adaptation and that it was still in 
use in 1607, make us suppose that it was his own original discovery 
and that it had become a lasting element of the Mogul Mission. 

It was in general use in the Mogul Empire to carry the new 
converts to Islam through the streets of the city seated on an 
elephant. We hear for example, in 1609, of an Armenian Christian 
who had joined Islam and was ■— by order or Jahãngir — placed 
on the back of an elephant and carried with great pomp through 
the capital. On that occasion Xavier went to the Eraperor and 
asked him to grant the Christians the same privilege for their 
converts. The Emperor’s answer was somewhat comical, for he 
allowed the Christian converts to be received with public festive 
joy, but, instead of permitting them to be carried on the back of 
an elephant, he commanded that they be led about on an ass in 
honour of the Lord Jesus, who on the day of His triumphal entry 
into Jerusalem gave preference to that animal over all others. On 
that, Xavier turned the Emperor’s attention to the circumstance 
that in Portugal and in other European countries this manner of 
proceeding was more a disgrace than an honour. Jahãngir then 
changed his mind and ordered the Christian converts to be carried 
on elephants but he added that, in imitation of the Lord Jesus, 
the Father had to precede riding on an ass. The Emperor immedi- 
ately told one of his ministers to draw up a famãn of this favour. ^ 
Consequently, we hear that the Princes who were baptized on 
September 5, 1610, proceeded on two elephants from the palace 
to the church, and that they afterwards were accustomed to leave 
for church in the same manner on holy-days, ^ The documents do 

I 

^ Sebastianus Gonsalvus, Anmae Ktterae Provimiae Goanae Anni 1609, 5 

Goa, December 27, 1609, ARSI, Goa 33 I, íol. 307V j 

“ Father Pinheiro, letter oí September 9, 1610, contained in a letter | 

written hy Pimenta to the General Aquaviva, on December 21, 1610, from .| 

Goa, and kept in ARSI, Goa 331, íols. 327-340''; for Pinheiro's letter, see | 

íols. 334-336''. Another copy oí Pinheiro’s letter is to be found in the | 

Bibhothèque Royale de Belgique, Bmssels, MS 4156, íols. 217-230 ; see 
íol. 228. De Castro's letter of April 12,1611, from Agra to Father Giacomo 
Domenichi, Rector oí the Roman College, a copy. Biblioteca Nazionale, 

Rome, Fondi Minori 622, MSS Varia 48, íol. 18''. 


not record if the Fathers themselves were obedient to the Emperor's 
command. 

Also with regard to fasting and abstinence, an interesting 
accommodation was made by the Fathers. In 1604 Xavier wrote 
about this subject: 

"Our Christians keep Lent very well, with the íull rigour of fasting 
and abstinence from all milk food. We gave them leave to eat butter, 
but many did not avail themselves of it. All through Lent nothing is 
conceded: even to those under age, We do not extend to them the 
usual dispensations because it is very well that being new Christians 
they should, from devotion, imitate in something the austerity of the 
earlier Christians. There will be no lack of opportunity hereafter íor 
their availing themselves of the concessions which will be made to 
them in the course oí time. Also we have regard to the Mohammedans, 
who hold our fasting in great contempt, seeing that we eat twice a 
day; and to those Christians who were formerly Mohammedans it 
would seem as ií they did not fast at all, so that sicut exhibuemnt mem- 
bm sm serviu in iniquitate ad iniquitaiem, having observed the Moham- 
í medan fast with such rigour üa exUbeant illa serviu jusUtiae in sancti- 

ficationem. (As they presented their members as servants to iniquity 
unto iniquity, even so now they may present their members as servants 
to righteousness unto sanctification. Rom. VI, 19.)” ^ 

In treating the languages used by the Jesuit Fathers, we already 
observed that at least during a certain period the religious ins- 
truction was given at different hours to men and women. ^ That 
the Jesuits took into consideration the feelings oí the country also 
appears from the custom of separating men and women from each 
other on the occasion of religious ceremonies. In a letter of 1607 
Father Jerome revealed the presence of a curtain in his church, 
which divided men and women from each other, but did not 
prevent both from enjoying a full view of the altar and the priest. 
He explained this by notiiTg that it was in accordance with the 
usage of the country and that the Muslim and heathen women 
therefore carne with all confidence and security to the church. ® 
When the Crib was exposed in the Jesuit church at Christmas, the 
Fathers made special arrangements lest the women should enter 

1 Letter oí September 6, 1604, Br. Mus., Add. MSS 9854, íols, 7-7''; 
translation of Maclagan, op. dl, pp. 295-296, 

® Swjííya, p, 184. 

* Letter oí August 28, 1607, Br. Mus., Add. MSS 9854, foi, 56'', 
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before the men and intermingle with them. ^ The same was done 
when in 1602 a copy oí the famous picture, called the Maâonna dei 
Popolo, was exhibited at Agra and when in 1611 copies of a picture 
of our Lady. ascribed to S. Luke. and of our Saviour were showed 
to the people in the same Jesuit church at Agra. ® 

Fireworks and illuminations were another opportunity seized 
on by the Fathers to adapt themselves to the raentality of the 
inhabitants of the Mogul Empire. In 1596 Xavier already observed 
the important part played by fireworks on the occasion of marriages 
and other ceremonies®. These things were, however, not only a 
Mogul but also a Portuguese custom as some Fathers observed. 
In Portugal the roof of the churches were illuminated with lamps 
and candles and many kinds oí fireworks were set ofí on the evening 
before Easter Sunday. The Fathers decided to introduce that 
custom in the mission, because the people made fireworks and 
illuminations very well and were attracted by these things.^ 
In 1608 Father Jerome informed us that there was a display of 
fireworks in the compound of the church at Labore before the 
Mass of Christmas-night commenced and that it was seen for a 
long distance. ® 

The practices described in the foregoing are explicitly stated by 
Xavier to be accommodations to the customs of the inhabitants 
of the Mogul Empire. Other usages, such as the processions of 
disciplinants, may have been introduced for the same reason, but 
Xavier did not so clearly indicate them as being adaptations to 
the Muslim mentality. We shall deal with them below on examining 
the religious life of the Mogul Christians. 

According to Stanislas Lyonnet, who studied the well-known 
Work of Maclagan, The Jesnits and the Greai Mogul, the failure of 

1 Father Joannes de Velasco, Annuae liUerae Pminciae Goanae an, 1612, 
Goa, December 25, 1612, ARSI, Goa 331, foi. 388. 

^ Maclagan, op. ciU, p. 229, and Xavier’s letter written aíter July 31, 
1611, Br. Mus,, A'dd. MSS 9854, íol, 165. 

® Letter of September 8,1596, ARSI, Goa 461, foi. 26’'. 

* XaviePs letter oí August 28, 1607, Br. Mus,, Add. MSS 9854, foi, SS'', 
and Sebastianus Gonsalvus, Annuae liUerae Provinciae Goanae Anni 1609, 
Goa, December 27,1609, ARSI, Goa 381, íol, 304. 

» Letter of September 24, 1608, Br. Mus., Add. MSS 9854, íol. 64^, 


the Mogul Mission had to be explained partially by a certain lack 
of accommodation to the raentality of the people. ^ The above 
examples, which were not all known to Maclagan, may prove that 
the judgment of Lyonnet was a little premature. The Jesuit mis¬ 
sionários were open to adaptation, and it may be supposed that 
they applied on a large scale this fundamental principie of every 
missionary activity. 

3, The Cmtion of a Christkn Uiemiwe 

A list of Xavier’s literary works has been drawn up in the íirst 
chapter. These works constitute an impressive series of raainly 
Persian writings, and — although Xavier was engaged at them 
during aU the years he spent in the Mogul Mission — they never- 
theless belong to the preparatory stage of his missionary activity. 
For, by composing these works, Xavier created the instruments 
that were indispensable to that activity. This aspect may be 
expounded in a few words, 

The first redaction of Xavier’s literary works was not made in 
Persian or Hindustani but, with all probability, in Portuguese. 
Some of Akbar’s courtiers mastered the Portuguese language ; 
in 1596, for example, we hear that Father Jerome was assisted by 
a Persian interpreter, who translated the conversations into 
Portuguese. 2 It was these persons who assisted Xavier in the 
translation of his literary works. When, in 1597, he began with 
the first translation of some parts of the Fomtain of Life, he was 
assisted by a Muslim who was a good scholar in the Persian 
language. This translation was, however, stolen during the expe- 
dition in Kashmir, but the work was resumed a second time.® 
In 1600 the Visitor, Pimenta, communicated that Xavier was 
then actively busy in translating his great work into Persian with 
the help of some of the ablest scholars in that language. * This 

i 

1 "Les Jésuites et le Grand Mogol, Deux siècles d’évangélisation à la Cour 
I de Souverains Musulmans", En Tem ãPslam, 8 (Alger 1933) p. 402. 

;| ® Letter oí September 8,1596, ARSI, Goa 461, íol. 24. 

® Xavier’s letter oí August 18,1597, ARSI, Goa 14, íol. 344. 

] * Letter oí December 1,1600, to the General Aquaviva, ARSI, Goa 48, 

f íol. 6; cf. supra, p. 17, note 3. 
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collaboration was, however, not without difficulties, for in 1607 í 
the Fomtain of Life could not yet be presented to the Emperor as 
those who knew Persian very well would not write against their 
own religion. ^ The Persian composition of Xavier's Life of the 
Lord Jesus seems not to have suffered from such diííiculties because 
the name of the collaborator, 'Abdu ’s-Sattãr ibn Qâsim Lãhürí, 
a pupil of Father Jerome, is mentioned at the end of the manu- 
scripts, ^ The Persian text of Xavier’s Expknation of the Faith 
of the Chnstians was also made with the help of a collaborator, 
who in the colophon is calied Pedrü. ® 

The part played by Xavier’s collaborators in the composition 
of the Persian text of his literary works should not be overestimated. 

Xavier had too thoroughly studied the Persian language to have I 

remained a passive spectator. It is repeatedly stated moreover that 
he himself was actively busy in translating his works into Persian, 
and that it had cost him much trouble to render into Persian all 
he had written. The translation of speciíic Christian notions was 
an impossibility without his active co-operation. Finally, it is a 
fact that his Persian works are correctly written, but that they 
nevertheless sometimes betray the European origin of their author. 

It may be concluded that the role of Xavier’s collaborators consisted 
mainly in efíecting improvements. 

The importance of Father Jerome’s literary works for the mis- 
sionary activity of the Jesuit Fathers of the mission can be inferred 
from a classification of these writings. 

The first group consists of Xavier’s controversial works: the 
Fuente de Vida, its Persian translation the Ã'm-yi | 

{The Tmth-showing Mirror], and the Persian abridgement of the í 

latter. They contain a systematic exposition of a considerable ‘ 

number of Christian, Muslira and Hindu doctrines, that are com- 
pared with each other according to three fundamental principies. 

1 Xavier's letter oí September 24,1607, ARSI, Goa 461, foi, 64^. f 

“ De Dieu, Historia Christi persice conscripta, simulque muUis modis con- 
tawinata, a P. Hieronymo Xavier, Soc. Jesu, p. 536; Rossi, Elenco dei 5 

Manoscritti Persiani delia Biblioteca Vaticana, p. 75; Rieu, Catalogue of 
the Persian Manuscripts in the British Museum, I, p. ; cf. also supra, 
p. 36, note 2. 

“ ARSI, Opp. NN., 347, foi. 52^. 


MISSIONARY ACTIVITY 193 

They were perfectly adapted to the religious situation in the Mogul 
Empire and they especially met the need, experienced by Xavier 
and his colleagues, oí a profound study of the religion founded 
by Mohammed. The title of handbooks of every Mogul missionary 
may therefore be attributed to them, and it is certainly not 
exaggerated to say that they were the most precious Service rendered 
by Father Jerome to the Mogul Mission, The agreements between 
the contents of these works on the one side and the subjects of 
the discussions held by the Fathers and the missionary character 
oí the religious liíe in the Mogul Mission on the other hand prove 
the real influence of Xavier’s chief works. This will be exposed at 
length further on in this chapter. It may suffice to mention here 
some statements of later Mogul missionaries, 

An anonymous report, written about 1650 and entitled Missio 
Mogoknsis, gives an historical look backward into the past of the 
mission, and observes that the Fathers edited many books in 
Persian, which are still preserved in the mission. One of the books 
mentioned in the report is indicated as a very learned refutation 
of Hindu and Muslim errors, which clearly recalls Xavier’s Ã'lm-yi 
haq^-numã. ^ In 1686 Father Ignatio Gomez gave a survey of the 
literary activity of the Jesuit Fathers in the mission, and he 
mentioned expressly only one author and his work, namely Jerome 
Xavier and his reíutations of the Koran’s errors, which is doubtless 
a reference to Xavier's famous controversial works. ^ Ippolito 
Desideri, when halting at Agra in 1714 on his way to Tibet, made 
an exhaustive study of the Ã'ha-yi Mwã, and calied it 
golden, inestimable, beyond all praise, unutterablely sweet, pro¬ 
found and useful, and as it were a divine book. ® When Desideri 
carne back from Tibet in 1722, he exercised some missionary 
activity during the íollowing years in the mission and used the 
Works of Father Jerome as a textbook for discussions and one 

1 Missio Mogolensis ab anno UM, ARSI, Goa 461, foi. 181. As the names 
of the Fathers Botelho, Morandi, Buseo and Ceschi occur in this manuscript, 
we may suppose that it was composed ahout 1650. 

“ Letter of Septemher 7, 1686, from Agra to the Provincial at Goa, 
Br, Mus., Add, MSS 9854, íol, 151. 

“ Petech, I Missionari Ualiani nel Tibetenel Nepal. Ippolito Desideri S. 
Parte V, p. 153. 
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oí these was the ^ This iníormation given 

by several Mogul missionaries proves that Xa'vier’s controversial 
Works were well kept in the Jesuit libraries in Agra, Labore and 
Delhi, and that they rendered a precious Service to the Mogul 
Mission for a long period. 

The next category oí Xavier’s literary works indudes some 
biographies i Ths Miwoy of HoUmss vú, thô Life of ths Lovd Jesus, 
the Histoyy of the Vicissitudes of the Afostks of the Lord Jesus and 
Comwemoyation of Theiv Viytues, The Life of the Blesseâ Virgin, 
and the Books of the Histoyies of Some Saints. The lifes of the Lord 
Jesus and of the Apostles carne down to us. These works consist 
mainly of a concatenation oí texts taken from the Gospels and the 
Acts of the Apostles, but apocryphal sources and legends were 
mixed with them. Their form is a continuous narration. By writing 
these voluminous works Xavier intended to make the Emperors 
and the Mogul readers familiar with the origin and the early Wstory 
of the Catholic Church in a more or less popular way. That he 
achieved his object results from the important number of copies 
that are still preserved: íifteen for the life oí Jesus and ten for 
the lives oí the Apostles. 

But Xavier was also intent upon having the Holy Scriptures 
translated into Persian. He himselí translated the Psaltey and he 
emended an already existing translation of the Gosfels^ Whm 
the Italian Giambattista Vecchietti stayed in Agra about 1604, 
he gave Xavier Persian copies oí the Books of Pyoveyh, Canticles, 
Eccleskstes, Judith and Esthey, that had been translated more 
than two hundred years before. ® As far as these translations were 
the Work oí Xavier himself they may be called the third category 
oí his literary works. It is striking that all the copies of the Psalter 
and the Gospels that carne down to us were presented by Xavier 
to persons in Europe; only once we hear of a copy being presented 
to Jahãngir. * This points to the fact that the copies of the Holy 
Scriptures were destined to serve as auxiliary books to the 

VDe Filippi, Ân Account of Tihet, The Traveis of Ippolito Desideri of 
Pistoia, S./., im-mip. 3518. 

® Supra, pp. 24-515 and 32. 

8 Xavier’s letter oí September 6,1604, Br. Mus., Add. MSS 9854, íol. 

* Supra, p. 30. 
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missionaries for the preparation oí their sermons and instruetions. 
The same appears from some documents. In 1626 it is reported 
that the Father who aceompanied Jahãngir read some passages 
of the Bible to the Emperor twice a day. ^ In 1649 Father Francisco 
Morandi was busy copying Xavier’s works which were kept in 
the library oí the residence in Agra, and one oí them was the 
Persian text of the Gospels. ^ In the first half of the eighteenth 
century Ippolito Desideri found the Persian Gospels in the Jesuit 
library of Delhi and made use of them in propagating the Christian 
religion. ® It can easily be understood that the Persian copies oí 
the Holy Scriptures, prepared by Xavier or obtained by his inter- 
vention, were continuously consulted by the missionaries as they 
were an indispensable instrument in their activity. 

The íourth category of Xavier’s writings consists oí catechetical 
and devotional works. The Expianation of the Faith of the Christians, 
written in Portuguese and Persian, is still preserved, whereas the 
Bindustani Catechism, The Big and the Small Catechism, mentioned 
by Desideri, and the Extract of the Fundamental Articles of the 
Faith of the Christians, recorded by Morandi, seem not to have 
reached the modem times. Some of these titles possibly refer to 
identical works. The Prayey Books, mentioned by the same Desideri, 
belong to this group. * Oí these books also no copy was discovered 
up to now. It is unnecessary to point out the importance oí these 
writings for the missionary activity of the Fathers of the mission; 
the religious instraction of the catechumens was impossible without 
the intermediary oí catechisms and prayer books. 

The Portuguese Translation of the Koran was with all probability 
made by Xavier himselí. ® It was translated from the Persian. As 

^ Relacam ãa missam ãe Tibet em fevr' de 8S6, Goa, February 20,1626, 
ARSI, Goa 73, íol, 48'^. 

* Breve ragguaglio sopra le Missione delia Compagnia di Giesü delia Pro¬ 
vinda Goana nellTndie Orientale: appresentato aWEminentissima Congre- 
gatione de Propaganda Fide dal Padre Giovanni Maracci, Procurator delia 
delta Provinda, in Aprile deWanno 1649, ARSI, Goa 34II, íol. 381’'. 
Cí, supra, p. 13, note 4. 

* De Filippi, o/), cii,, p. 328. 

* Supra, pp. 25-26, 33-34, 36, and 37. 

' Supra, pp. 35-36. 
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it is the one and only translation of an oriental book among all 
the writings oí Father Jerome, it constitutes by itself a separate 
category. We already have observed that Xavier used this trans¬ 
lation in composing his controversial works. ^ Any kind oí mis- 
sionary work among the Muslims was inconceivable without t e 
help of a translation of the sacred book of Mohammed's followers. 
The translator set himself an ardnous task but he rcndered an 
invalnable Service to the Mogul missionaries, 

The last category of Xavier’s literary works includes a number 
oí rather divergent writings, The first, the Duties oj Kingship, is 
still extant. The others seem to have been lost; they are: Some 
Histories Trmsktd into Persian, A Book in^ Persian Containing 
Sayings of Some of Our Philosophers and Curious Things, and the 
Persim Version of Cicefo’s "De OfioUs." They were intended to 
be presented to the Emperor and his learned courtiers. The Duhes 
of KingsMf and the Persian Version of Cicero's "De Offlcns" are 
concemed with ethics, whereas the others seem — accordmg to 
their titles — to have treated some historical and philosophical 
subjects. In his list of Persian works, written by the Fathers of the 
Mogul Mission, Morandi mentioned íive more philosophical writings, 
which are mainly translations írom Plutarch and Cicero, but he 
was not able to ascertain their author. There is a striking re- 
semblance between some of the titles given by Morandi and the 
titles of Xavier's philosophical works mentioned above, but the 
lack oí further information prevents any certain identification m 

thismatterJ ... í 

Anyhow, it is a fact that Xavier did work at the composition oí 

philosophical treatises in the Persian language, and this elicits 
the question : why did he set himself to that difhcult and apparently 
so slight missionary activity ? A very interesting passage in a letter 
written by De Castro on January 1,1642, throws some light upon 

our question. The Father wrote: 

"By the King and by the Court vnll be very much estimated somebody 
•who wonld be very learned and versed in all the Sciences, especially in 
nhilosophy, and above all in mathematical astronomy. For I remember 
that in the time of Father Jerome Xavier, who founded this Mission, 
many prominent noblemen went to him merely in order to see his 

1 Swpra, p. 172. * Supra, pp. 37-38. 
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worlís which he made by a map of the world of a rotund shape, like a 
big globe, and sun-dials, and other mathematical figures. As he knew 
the Persian language, on this occasion he wonld confidentially speak 
oí onr holy faith at all liberty. It is nnbelievable how loved and 
venerated was this Father of holy memory," ^ 

From this quotation it appears that Father Jerome made use of a 
globe, sun-dials and so on, as means oí coming into touch with the 
Muslim nobles at the Mogul Court and of gaining their sympathy 
and as an occasion oí talking about the Christian religion. It was 
also for this reason that he composed his philosophical treatises, 
and we, in fact, hear that the Emperor and his chiefs enjoyed very 
much the book containing sayings of the philosophers, and that 
it was in great demand. ^ Xavier’s profane Persian works thus 
appear to have been a deliberate part oí his missionary activity; 
they had to prepare the field. 

The classification oí Father Jerome's literary works in six cate- 
gories brings something to light that Xavier himself never explicitly 
mentioned. One gets the impression that he considered his enorm- 
ous literary activity as nothing out of the ordinary. Yet, it was 
anything but that 1 For in a space of some íifteen years he provided 
the Mogul missionaries with the basic instruments oí any mission. 
Had Xavier have accompHshed nothing but his writings, he would 
have, for that reason alone, a right to the esteem of posterity. 

What conclusions can be drawn from the study oí the preparatory 
stage of Xavier’s missionary activity ? Our analysis has revealed 
Xavier as an outstanding missionary. He studied thoroughly the 
languages of the country and he especially tried to make himself 

1 "Saria molto molto stimato dal Be e delia Corte, alcuno che fosse molto 
dotto, et versato in tutte le scien 2 e, max“ nella philosopbia, sopra tutto 
nella astrologia raathematica, p che mi ricordo che nel te’po dei P, Hiero- 
nimo Xavier, che funda q.ta missione, concorevano a lui molti Sig.' de 
principali, solam.*» p vedere le sue opere che íaceva dei mapa dei mu’do 
in figura rotonda, como globo gra’de, et horologij di sole, et altre figure 
mathematiche, Sapendo la lingoa partiana, con q.*» occasione di poi si tratta 
familiarm,*» delia nra S.*» fede alia libera, Non si puo credere q.*» era amato 
e rivefito q.*» P. di sM memória." (Autographed letter of De Castro, írom 
Agra to the General Vitelleschi, ARSI, Goa 4611, foi, 152'"). 

® Supra, pp. 34-35. 
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familiar with the idiom of the Persian language. He took a great 
interest in the religions and customs of the people and he understood 
the importance of adapting some outward aspects of Christianity 
to the feelings of the country. Last but not least he was the pro- 
moter of a voluminous literature written in indigenous languages. 
Xavier fully satisíied the requirements to be demanded from a 
missionary who was charged with the foundation of the Church 
in a country where the religion of Jesus Christ was hardly known. 

In spite of such a thoroughgoing preparation Father Jerome and 
his colleagues would never have obtained a firm footing in the 
Mogul Empire if they had not maintained good relations with 
the Emperors Akbar and Jahãngir, for they met with opposition 
from some high-placed Muslims and Hindus. This part of Xavier’s 
activity has necessarily to be examined before we pass on to the 
two last subjects of this chapter, the disputations and the organ- 
ization of Christian life, as especially the Father’s manner of 
disputing will not be understandable without an exact knowledge 
of Xavier's relations with the Emperors. 

B. The Maintenance of Good Relations with the Emperors 

The religious ideas of Akbar and Jahangir have been submitted 
to a criticai examination in the second chapter of this study. From 
the letters 'of Xavier, Corsi and De Castro we concluded that neither 
Akbar nor Jahangir were íollowers of the Prophet; in the case of 
Akbar this conclusion could be strengthened by some passages 
taken from the Dabistãn. We also observed that Akbar held all 
religions equally true and that he therefore introduced an as- 
tonishing religious tolerance into his empire. With regard to 
Jáhãngir it has been described how he continued Akbar’s religious 
policy on the ground of political circumstances of the moment and 
not from religious conviction. An important consequence of that 
religious tolerance was the liberty of preaching the Gospel and of 
converting the Mogul inhabitants to the Christian religion. 

This favourable attitude of the rulers was, however, not without 
opposition. In 1600 some trouble arose at Lahore: “After the death 
of this Viceroy (Khwãja Shamsuddin), and the appointment of his 
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successor (Zain Khãn Koka), efforts were made to discredit the 
Mission and threathening crowds assembled outside the church, 
but the only result was that the maligners of the Mission were 
imprisoned, Father Pinheiro was indeed on one occasion drugged 
with dhatüu and his property stolen, including some valued 
relics, but the Viceroy and the Kotwãl gave what assistence they 
could to him and came in person to express their sympathy.” ^ 
The situation in Lahore remained a dangerous one between the 
years 1601 and 1604, for "a new Viceroy — Qulíj Khãn — had 
been appointed, who had previously served in Gujarãt and had 
imbibed a prejudice against the Portuguese. He was moreover a 
staunch Muslim and was anxious to treat the Christians in Lahore 
as unfavourably as he dared in view of Akbar's known tolerance 
towards them.” ^ The Hindus availed themselves of that oppor- 
tunity and molested the missionaries: “The antipathy of the 
Viceroy was fomented by the Hindus whom Father Pinheiro had 
attacked for their alleged immorality and on the ground of their 
practising infanticide. They in their tuni accused the Fathers of 
many crimes — that they ate human flesh, íattened up young 
men to be sold in Portuguese lands, and so forth. There was a long 
intrigue on the part of the Hindus about some houses occupied 
by the Fathers, and after being more than once evicted by the 
Viceroy the Fathers succeeded ultimately in getting orders from 
headquarters, through Father Xavier, under which they were 
permanently reinstated. The attitude of the Viceroy became more 
and more truculent. Christians began to fiee from Lahore, and 
Father Pinheiro went in fear of death. The Viceroy, it was said, 
only abstained from killing him for fear of the King, who (he would 
whisper) was himself an unbelieving Kãfir like the Father. A day 
was indeed fixed — September 15, 1604, we are told — for the 
arrest of the women and children of all Christians in Lahore, but 
political events ~ a defeat on the frontier and the rumour of 
an advance to Lahore by Prince Salim — deílected the intentions 
of the Viceroy and ultimately compelled him to depart to Agra.” ® 

^ Maclagan, op. cit., pp. 56«57. "Dhatüra” siguifies a poisonous plant, 
and ''Kotwál” a kind oí officer of police. 

» lUl, pp. 59-60. 

® IUd„ pp. 60-61. 
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Under Jahángir tlie Fathers had twice to sufíer írom diííiculties; 
the first time, in 1605, Jahãngir himself gave them the cold shoulder 
and showed himself cruel towards individual Christians, and the 
second time, from 1613 till 1615, on occasion of the rupture between 
the Moguls and the Portuguese, the Fathers and the Christians 
we persecuted by the Mogul officials. ^ 

This opposition obliged Xavier and his colleagues to maintain 
good relations with the Emperors in order to find protection for 
themselves and the Christians. For that reason at least one Father 
always stayed at the court and attended the audiences or ac- 
companied the Emperor during campaigns. As Xavier was the 
Superior of the mission a good deal of his time was taken up by 
that activity. The production of Xavier’s literary works was 
intended partially to serve the same object, as also the foundation 
of a school which was attended by the sons of feudatory princes 
and those of the Chiei of Badã^shãn. ^ The religious disputes 
which at times took place in the presence of the Emperor were 
characterized by attacks against Mohammed and his doctrines, 
things willingly listened to by Akbar and Jahãngir. But there 
were some other activities of the Fathers that also had in view 
the securing of the Emperors’ goodwill, and these must be described 
here. They are the obtaining of a farmãn, a royal patent, permitting 
religious liberty, and the satisfaction of the Emperors’ art-loving 
nature by means of the presentation of pictures. 

1, The Famàn of 1602 

The privileges permitting the Jesuit missionaries to propagate 
the Christian religion and to convert the inhabitants of the Mogul 
Empire to the faith of Jesus Christ were granted by Akbar from 
the early days of the third Mogul Mission. But Akbar was anxious 
to coníirm these privileges by a written declaration as he did not 
wish to offend those of his ministers who could not agree with the 
religious tolerance introduced by him in his realm. The privileges 
were therefore granted merely in verbal form. This was of course 

^ lUl, pp. 70, and 82-83. 

“ JUd., pp. 54 and 73. 


a disadvantage for the missionaries, for in case of difficulties they 
. had to have recourse to the Emperor himself which meant a notable 

loss of time. 

, This State of affairs continued until 1602 when serious troubles 

arose in Lahore, the residence of Pinheiro. At that time Pinheiro 
was visiting the Emperor’s capital, Agra, where the Superior, 
Father Jerome, was domiciled. As soon as Pinheiro heard of the 
hostile attitude of the Viceroy in Lahore, he went to the court 
together with Xavier. Even then Akbar was not willing to grant 
a written famãn and the obstruction of one of Akbar’s most 
prominent nobles was obstinate, but hnally, with the help of some 
artful manipulations, the Fathers achieved their object. The text 
of the famãn has come down to us in a Portuguese translation 
made by Pinheiro himself, It runs as follows: 

“Farmãn of the Great King Jalãlu 'd-din, 

Matador oí those who do not proíess a religion, 

At this time the sublime farmãn, which it is necessary to obey, has 
I': goue out from Our Highness, that no creature may penetrate into 

1; the house and the church of Father Pinheiro and in no case mix 

y himself up with his affairs and may not molest and importune him. 

I And if someone should become a Christian of his own íree will, that 

I nobody may prevent him and that he let him act in conformity with 

I his free will. It is fit that from all the town-gates they may hear: what 

in this farmãn has been written is certain and íixed, and they may 
not act against what is coníained in this farmãn, and I consider this 
to be necessary, 

Given in the month Ãbãn, in the íorty-seventh year of Our reign.” ^ 

1 "Farmão dei Rey Grande Gelaladin, Matador dos sem ley. 

Neste tempo o farmão alto q he necess.° obeder lhe saio de nossa grandeza 
4 nehuna criatura move na casa e igreja do P, Manoel Pinh.» e por nehum 
caso se entrometta en seuas cousas nem moleste e agrava; E se algen por 
sua vontade ficar christão ni’hem lho empede e o deixe fazer conforme a sua 
vontade. Conven q de todas as portas suibão o que neste Farmão esta escritto 
he certo e fixo e não íazão co’tra o que se contem neste Farmão e tehno 
isto por necess.“ 

Feito no mes Abardade anno quarenta e sete do nosso reinado.” 

^ The text has been taken írom Pinheiro’s letter oí September 9, 1602, 

I írom Lahore to the General Aquaviva, ARSI, Goa 461, íol. 51, a letter 

I written in Portuguese by Corsi and authenticated by Pinheiro’s signature; 

I for the whole story of the obtainment oí this famdn, see íols, 47-51^. There 

I is also a Portuguese written autographed letter oí Pinheiro, containing the 
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The obtainment of this written royal patent meant a notable 
success for Xavier and Pinheiro. It strengthened the position of 
the missionaries by giving them a legal status. But at the same 
time it allowed the inhabitants of the Mogul Empire to become 
converts to the Christian religion, Thus the jamàn of Í602 secured 
the missionary work of the Jesuit Fathers, and it was doubtless 
for this reason that the anonymous author of the survey, which 
summarizes the activity of the members of the third Mogul Mission, 
mentioned the granting of this jamàn as one of the important 
events in the early history of the mission. ^ 

2. The Influence of Western Art 

Maclagan observed very justly that "there was a strain of 
artistic feeling which ran through the successive generations of the 
ruling Mogul house in índia.” ^ It is well-known that Akbar and 
Jahãngir were very interested in all kinds of fine art and that they 
were promoters in this field. Much has been written on this subject. 

The art of painting, however, was particularly loved by both 
Eraperors, which can be seen by the walls of their palaces and the 
illuminations illustrating the books composed under their reign. ® 

The Jesuit Fathers were fully aware of this aeshetic mentality 
and they tried to turn it to good use. They therefore presented the 
Emperors with specimens of Western and especially of Christian 
art. This aspect of the activity of Father Jerome and his col- 
leagues already attracted the attention of Maclagan and Jennes. * 

same contents and date, in ARSI, Goa 461, fols. 43-46'^, but, as this letter 
is hardly legible, we have preferred the authenticated letter. The month 
"Abardade", mentioned in the farmãn, may be supposed to indicate the 
eighth month oí the old Persian year, Ãiãn, as the old Persian chronology 
was introduced by Akbar in the Mogul Empire. 

^ Os exercidos, íol. 84''. * Op. dU, p. 

® A survey of the literature on Mogul painting up to 1925 is given by 
Ananda K. Cooraaraswamy, Bibliographies of Mim Art (Boston, Mas- 
sachusetts, 1925), pp. 29-33. For recent literature, see Wellesz, A/ibar's i 

Religious Thought Reflecteã in Mogul Painting, p. 47, and Pareja, Islamolo- 
gia, pp, 771-772, Some beautiful specimens of Mogul painting are reproduced 
by Emst Kühnel, Moghul Malerei (Berlin [1955]). 

* Maclagan, op. dt,, pp. 222-267; Jozef Jennes, C. I. C. M., Invked der 
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We shall base the following principally upon Maclagan's exposition 
as it is the most complete, but we shall stress the end pursued by 
Xavier in presenting pictures to the Mogul Emperors. 

Akbar's interest in painting appears in a passage of Maclagan's 
work: "To Akbar the art of painting, so far from seeming irre- 
ligious, presented itself as a revelation of the Divine. He himself 
took lessons in painting and his attitude is shown by his oft- 
quoted declaration that it appeared to him 'as if a painter had 
quite peculiar means of recognizing God,’ It was an age of fine 
painters in índia and he made every effort to encourage them by 
weekly exhibitions of their work and by the distribution of rewards. 
A large album was formed to contam the likenesses of men about 
the Court and many volumes, both of prose and of poetry, were 
illustrated with exquisite paintings. The great painters of the day 
— Abd-us-saraad, Daswanth, Basãwan, Kesho, Maskin, and the 
rest—are mentioned by name in the of Abu’-l-fazl and many 
of their works are still extant in modera collections.” ^ 

About Jahãngir we read: “Jahãngir too was a connoisseur of 
considerable talent, and in his Memoirs he especially mentions his 
two favourite painters, Abu’-l-hasan and Mansür. He was very 
fond of studying pictures and dever at recognizing the authorship 
of any work beíore him — so much so that, to use his own words, 
he could 'declare without fail by whom the brow and by whom the 
eyelashes were drawn.’ His agents ransacked índia and the neigh- 
bouring countries for curiosities and works of art, and íew presents 
were more acceptable to him than a good picture.” ® 

The existence of an indigenous school of painting and the presence 
of famous painters at the court of Akbar and Jahãngir did not 
prevent the appreciation of European art. On the contrary, in 
matters oí painting as in the whole civilization — the Moguls 
willingly accepted foreign influences: "It was the fashion, in some 
quarters at any rate, to treat European painting as the ideal to 
which Indian talent should strive to attain. European artists were 
held to be specially adept at giving expression to the mental states 

Vlaamsche Prentkunst in MU, China en Japan tijdens de XVP en 
XVIP Eeuw (Leuven 1943), pp. 33-68. 

^ op. dt., p. 224. * Ibid., loc. cit. 
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of men. Abu’-l-íazl, in describing the progress oí painting under 
Akbar, alluded to the masterpieces recently produced in índia and 
spoke of them as worthy to be compared with the 'wonderíul works 
oí European painters who have attained world-wide fame.” ^ Thus 
Mogui painters copied European paintings or were inspired by them 
in executing wallpaintings and illuminations. Maclagan draw up 
a fairly complete list of these works and carne to the conclusion 
that Mogui art underwent European influence in such aspects as 
the treatment of backgroimds, the introduction of atmosphere and 
plein-air, the attitudes of human subjects, the arrangement of 
draperies, the rounding and solidifying oí the figures, theindications 
oí personality and mentality in the portraits, the use of relief and 
shading, the alteration in ideas oí perspective, the development of 
composition and the harmonizing of colour. ® 

The part played by the Jesuits in these undeniable iníiuences 
is diíhcult to determine; “The same characteristics prevailed, 
though in a difíerent degree, in Pérsia and Turkey, and the 
importation of pictiires of a secular character in índia, as in those 
countries, was doubtless to a large extent the work oí merchants 
and travellers rather than of missionaries. In índia the taste for 
copying and collecting such pictures may possibly have originated 
from, and it must certainly have been encouraged by, the Jesuits; 
but a large proportion of the pictures themselves must have filtered 
into the country through other agencies." ® However, with respect 
to pictures illustrative of the Christian religion Maclagan ascribes 
a more direct part to the Jesuit missionaries, though he states that 
the degree oí influence cannot be determined exactly. Many of 
these religious pictures have come down to modem times; they are 
summed up and described by Maclagan. The subjects represented 
by these pictures are the Holy Virgin, scenes from the life of Jesus 
Christ, Christ as the Good Stepherd, some persons belonging to the 
Old Testament, the Saints oí the Church as S. Peter, S. John, 
Magdalen, and S. Cecilia, Angels and Jesuit Fathers. * 

^ lUl, p. 236; Hermann Goetz, Bilderatlas mr KuUwgeschichte Inãims 
k ãev Gmsmoghul-Zeii (Berlin 1930), pp. 71-79, ^ 

* 0/!. «í.,pp. 237-245. Maclagan. basedhisconclusionsonIvan Stchoukine, 
La Pmkn Inãienne de VEfoque des Grands Moghols (Paris 1929). 

® Maclagan, op, cU,, pp, 245-246. * Ihid„ pp, 246-258. 
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But let us turn our atteniton to the letters of Xavier and of some 
of his colleagues in order to clear up the question of why Father 
Jerome presented Akbar and Jahãngir with those pictures. Maclagan 
did not treat this question, as he did not study the missionary 
importance of this part of the activity of the Jesuit Fathers. 

A Portuguese painter accorapanied Xavier on his way to the 
Mogui Court in 1595, and as soon as he arrived he was charged by 
Prince Salim - the future Jahãngir - with the depiction of a 
Madonna. ^ In a letter of September 1595, Xavier confronted the 
traditional aversion oí the Muslims to religious and other images 
with the estimation showed by Akbar and Prince Salim to them, 
Akbar enjoyed representations oí Christ and His Mother, whereas 
the Prince gave preference to pictures of the crucifixion and the 
Chüd Jesus. Some Muslim nobles of the court carne to the chapei 
and admired the religious representations exposed by the Fathers. ^ 
On August 18, 1597, Xavier wrote a long letter to the General 
at the end of which he asked for images and printed curiosities. * 
In 1598 we hear that Akbar questioned Xavier about many things 
connected with the life of Jesus Christ on the occasion of images 
and collections of prints being in his possession. Also Prince Salim 
possessed images oí Christ, our Lady and other Saints on the basis 
of which he discussed the Christian religion with Father Jerome. 
In this year Xavier again asked for images oí Christ, the Holy 
Virgin and other Saints and for printed collections because these 
things were the one and only means to come into contact with the 
Emperor and his son.^ In another letter of 1598, he repeated this 
request ® Then, in 1603, he wrote that the Prince liked images of 
Christ and the Holy Virgin and that having received a Persian 
copy oí his Life of Christ he had it illustrated with pictures and he 
ordLd an artist to paint the figure of Jesus Christ cruciíied at the 
beginning oí the book and on another page on which was the name 
oí Jesus, encircled with rays, a picture of our Lady and her infant 

1 Xavier’s letter of August 20,1595, ARSI, Goa 14, foi. 288^ 

í Letter oí September 8,1596, ARSI, Goa 461, íols. 30v-31,32L and 33-3.. 

* Srí lettlVoílugu^^ 1, 1598, ARSI, Goa 461, fols. 35-35L and 
of August 26,1598, ARSI, Goa 461, íols. 41-4lv. 

s Letter bf August 1,1598, ARSI, Goa 461, foi. 37 . 
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Son with his arms about her neck. Xavier again insisted on the 
íorwarding of collections oí prints as these were so cheap in Europe 
and so useíul at the Mogul Court. ^ 

About the same time the Fathers received írom Portugal a copy 
oí the world-famoüs picture, the Madonna dei Popolo. It was 
exposed in the Jesuit church at Agra and the inhabitants of the 
City carne in large numbers to see and venerate it. Akbar manifested 
a great desire to see the picture wherefore it was brought to the 
palace after nightfall. The picture was of the height oí a man, 
suitably draped, and covered by two curtains, one thin and trans- 
parent, the other oí silk taffeta. As soon as it was uncovered, Akbar 
descended írom his throne and, partially baring his head, ap- 
proached it and made a deep reverence. The picture remained that 
night in the Emperor’s sleeping apartment and was carried back 
to the church by the Fathers the next day. It was, however, brought 
to the palace a second time as the Emperor’s mother greatly desired 
to see it, and once again in order to be copied: 

"many oí the King's íriends had persuaded him to have the picture 
copied, though he had assured them that none of his painters could 
equal its perfection. However, to put the matter to the test, he sum- 
moned to the palace all the best painters oí the town, at the same time 
requesting the Fathers to send him the picture, They, accordingly, took 
it to the palace, and themselves placed it in position, while the King, 
who was also there, himself arranged that a good light should fali 
on it; he also gave strict injimctions to his pages to allow no one to 
approach it. As many gentlomen, both Saracen and Gentile, as well as 
a nephew of the King, carne there, the Fathers, not to let slip so good 
an opportunity, discoursed throughout the day, with great boldness, 
of the mysteries oí our holy faith, and the marvellous virtues of our 
Lady and her holy Son. The Saracens were willing listeners, and seemed 
to be pleased at what they heard, and to derive thereírom an idea of 
our religion very difíerent írom that which they had previously held." * 


^ Letter oí September 16,1603, ARSI, Goa 461, íols. 52^-53, and 53''. 

* Payne, Akbar and ihe JesuUs, pp. 168-169; this is the English trans> 
lation oí Du Jarric’s account. For the whole story, see pp. 160-172 of 
Payne’s work. Cf. also Guerreiro, Reíaçam Anual Das Cosas Que Fezeram 
Os Paãm Da Companhia de lesus Nas Partes Da Mia Oriental, ei no Brasil, 
Angola, Cabo Verde, Guine, nos anos de seiscentos ei dois, et seiscentos et 
ires. Livro II, pp. 52-66. The enthusiasm caused by the copy of the picture 
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Prince SaBm — aíter having succeeded to tbe throne under the 
name oí Jahãngir continued to show a great interest in Christian 
paintings, A long letter, written by Xavier in the month of 
September, 1608, exclusively deals with this subject. It gives a full 
description of the wall-paintings in the Emperor's palace at Agra: 

"Wlien he carne írom Lahore he íound his palace very beautifully 
decorated and adorned with many paintings wliich had already been 
completed, and others which were yet to be completed both on the 
inside and on the outside of the verandah where he sits daily to be 
seen by the people. On the inner side where he goes at night and where 
he sits before he wishes to appear on the outer verandah, he has a 
large verandah on the middle of the ceiling of which there is a good 
picture oí Our Saviour in glory surrounded by Angels, and on the walls 
of the hall are some Portuguese figures oí large size, beautifully painted, 
and some small pictures of Saints, including S. John the Baptist, 
S. Antonio, S, Bernardino of Siena, and other Saints, male and female, 
also well painted. Of the janela or outer window what shall I say ? 
On the sides oí the palace where the King sits when he shows himself 
to the people there had been some excellent life-size portraits of some 
oí his íavourites, but some days later he had these obliterated and 
in place of these he had painted some very smart Portuguese soldiers, 
under arms, of life-size so that they could be seen írom all parts of the 
maiden. There were three figures on each side of the window. Above 
them on the right was a painting oí Christ Our Lord with the globe of 
the world in His left hand, and on the other side Our Lady very well 
painted: but when he had seen a picture oí Our Lady by S. Luke which 
we have in our Church, he had it obliterated and a copy of our picture 
substituted in life-size. On either side of Our Lord and of Our Lady 
were various Saints in a posture of prayer. In the oriel oí the verandah 
or janela where the King sits, at the sides, on the same wall, were 


f thoMadonna delPopolo (being found inRome on the high altar of S.Haria 
el Popolo) reminds us of a similar enthusiasm caused by copies oí the 
íadonna Saks PopiM Romani (exposed in the basilica S. Maria Maggiore 
1 Rome). About 1568 the General of the Society, Father Francesco Borgia, 
btained permission from Pope Pius V to have copied the Madorina Saks 
^opuli Romani; these copies were sent to Portugal, Brazil, Abyssmia, 
Ihina, and in 1580 to Akbar; cf, Ugo Monneret de Villard, _'La Madonna 
ii Maria Maggiore e Tillustrazione dei Miracoli di Mana m Abessraia , 
Innali Lateranensi, ii {CiiÚ dei Vaticano 1947) pp. P^squale M. 
)’Elia "Roma presentata ai letterati cinesi da Matteo Ricci, S. ]. , i oung 
M 41 (Leiden 1952) pp. 149-190; and U., "La prima difíusione nel mon o 
leirimagine di Maria ‘Saks Populi Romani'”, Fede e Arte, 2 (Roma 1954) 
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íullsized pictures oí his two sons, very splendidly attired, Above one 
of these was a representation on a small scale of Christ Our Lord and 
next to Him a Father with. a book in his hand: and above the other 
was Our Lady. Ia the same oriel recess were S. Paul, S. Gregory and 
S. Ambrose: they, being inside the oriel and on a small scale, are 
scarcely visible to the people standing below, but the rest can all be 
seen, Often when attending on the King has one told one's beads 
before the pícture of Our Lady and commended oneselí to Christ Our 
Lord represented there, The Moors are astonished at this and God is 
to be thanked that the representations of Christ Our Lord and of 
Our Lady and of the Portuguese are so much in evidence, The 
verandah looks, in fact, as though it belonged, not to a Muslim King, 
but to a King of great devoutness. Then in the interior of the palace 
the King has had the walls and ceilings of various halls painted with 
pictures of the mysteries of Christ Our Lord and scenes from the Acts 
of the Apostles taken from the book oí their Lives which we gave him, 
and the stories oí S. Anna, Susanna and others. All this the King did 
of his own accord without a suggestion from anyone, He had ordered 
his artists to consult the Fathers as to the colour to be given to the 
costumes and to adhere strictly to what we told them. The figures to 
be painted were selected by the King himself from his collection of 
prints and he decided where they were to be placed, He got his 
painters to make large-size sketches on papcr of all the prints which 
he wished to have painted and the Fathers then stated how the painting 
should be done. All this decoration is very offensive to the Moors who 
will not tolerate portraits, even of those whom they consider Saints, 
much less of those who hold a contrary Faith, to which they are so 
much opposed. As the Moors deny all that pertains to the Passion 
of Our Lord, they especially resented a picture of Christ at the Pillar 
which the King had made at this time from a small print. It was a 
large picture well-coloured and was to serve as the pattern for a 
picture with the same figure woven in silk like arras and he had the 
title in Persian woven in the same fashion in the silk picture, On the 
wall of one of his halls he had life-size pictures painted of the Pope, 
the Emperor, King Philip and the Duke of Savoy, all on their knees 
adoring the Holy Cross which was in their midst — a copy oí a print 
which he had of this subject." ^ 

In the first part oí the same letter Xavier described the discussions 
which took place between the Emperor and his courtiers and the 
Fathers Xavier and Corsi on the subject of the collections of prints 

1 Letter of September 24, 1608, Br, Mus., Add, MSS 9854, fols. 71^-72: 
English translation of Maclagan, op, cü., pp, 238-240. Cf, also Xavier's 
letter oí October 20,1609, APTSI, leg. 896. 


representing the Saints and other subjects which were in the pos- 
session oí Jahãngir. During a whole month the Fathers were 
occupied by these discussions nearly every night. The representation 
of Jesus Christ on the cross provoked a long discussion of the 
reasons why Jesus suffered such an ignominious death, and a 
picture of our Heavenly Father involved the Fathers in an expla- 
nation of the possibility of representing God by means of material 
things. Pictures of Sardanapalus and of David kneeling before 
Nathan caused a discussion of the vice of irapurity, Xavier con- 
cluded his long letter by stating that the Emperor, by means of 
these pictures and what the Fathers told him about them, was 
veiy well versed in most of the mysteries of Christ our Lord and 
our Lady, the Virgin, and that he openly prided himself on his 
knowledge. ^ 

In the same year, 1608, a picture of the Adoration of the Magi, 
received from Rome, occasioned scenes similar to those provoked 
by the Madoma dei Popolo some years before: 

"On íts arrival in Agra Jahãngir sent for the Fathers to explaín its 
purport to him and, holding the picture in his hands, he discoursed 
to his courtiers on the story of the Nativity, Tike a preacher in the 
pulpit’. He bade the Fathers have it mounted on a board so that it 
might not be damaged by being constantly unrolled, and at his request 
the Fathers added a border with an ornamental design in black and 
white, adapted from their own books and pictures which was after- 
wards incorporated in gold embroidery. So pleased was the King that 
he ordered his own portrait to be inserted in the border at a spot 
indicated by Father Corsi.” ^ 

In a letter of 1607, Xavier informed the General of the arrival 
of the collections of prints for which he had asked in his previous 
letters. They may be supposed to have been the models oí the wall- 
paintings mentioned in the letter of 1608. Xavier, however, once 
again repeated his request for images, but we do not know if 
he actually received them as no further information is given by 
him in the letters written after 1608. ® 

We are now able to form a more exact idea of the part played by 
Father Jerome and his coUeagues in the Western — and especially 

1 Fols. 66-71. ^ Maclagan, op. cii., p. 234. 

* Letter of September 24,1607, ARSI, Goa 461, foi, 64'", 
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Christian - influences which can be observed in Mogul painting 
and oí the underlying intentions oí this activity. The documents 
quoted not only prove that Xavier was responsible for the intro- 
duction of many collections oí prints and pictures to the Mogul 
Court, but they also show the active part played by him in the 
execntion of copies. The letter of 1608 is very signiíicant in this 
connection. There we read that the Fathers were consulted in such 
matters as the colouring and the working^out of the wall-paintings 
and that they provided the artists with many models. The 
abundance of iníormation indicates that a considerable part oí the 
Fathers’ activity was consecrated to these matters. In this manner 
Xavier kept up constant relations with the Emperors and their 
courtiers and tried to win them over to his side. Besides the com- 
position oí Persian works, Xavier’s artistic avocation appear to 
have been one oí the most important means of maintaining good 
relations with Akbar and Jahãngir and of securing the religious task 
of the Mogul missionaries. 

Xavier’s letters referred to in this paragraph also point out that 
the pictures presented to the Emperors were an occasion for religious 
discussions. Here we touch on the subjects to be treated in the 
next paragraph, namely the oral disputes held with those Moguls 
who professed the religion of Mohammed, 

C. The Oral Disputes 

When Christians carne into touch with Muslims, oral disputes 
nearly always arose. The history oí missions shows these meetings 
of Christians and Muslims as oíten marked by misunderstanding, 
suspicion and hostility. ^ The members of the third Mogul Mission 
had ample opportunity to meet íollowers of the Prophet as they 
were protected by the Emperors and even incited by them to 
argue with the Muslim íaithful. It is, therefore, oí great importance 
to examine whether Xavier continued the traditional manner of 
discussing or ií he went his own way in his dealings with the 

1 James Tbayer Addison, The Chyistm Âpproach to the Moslem. A 
Histoncal Stuây (New York 1942), p. 3. 
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Muslims. The study of this subject is the more interesting because 
Xavier maniíested an irenical attitude towards the Muslims in his 
written controversial works. ^ 

The oral disputes may be presented according to the occasions 
on which they took place. 

1, Disputes at the Couú 

The well-known survey oí the Jesuit activity in the Mogul 
Mission raentions the court-area {dãrhâr) and the throne-room oí 
the Emperor as places where disputes were held between the Fathers 
on the one side and Muslim learned men on the other. ® The letters 
oí Xavier and others verify this statement and throw some more 
light upon it. 

In 1596 we hear of some conversations of Akbar and his courtiers 
with Xavier. Akbar asked the Father for the name of the Christian 
who assisted Mohammed in composing the Koran, and he showed 
himselí very anxious to know the Christian opinion conceming 
wives, repudiation and íemale slaves. A profound discussion was, 
however, not yet possible as the Father was still hindered by the 
multitude of Arabic words used by the Moguls. ® 

In 1598, Xavier complained of Akbar’s attitude in evading 
religious discussions although at times, on occasion oí images and 
collections oí prints, the Emperor made inquiries about many 
things conceming Jesus Christ. However, with the Muslim courtiers 
Xavier held írequent intercourses in the absence of the Emperor. 
He noted a remarkable contradiction in their attitude, for in the 
presence of Akbar they confessed to acknowledge no other prophet 
than Akbar whereas in the absence of the Emperor they mocked 

1 Supra, pp. 127-128. ^ Os exercidos, foi, 83. 

^ Xavier's letter oí September 8, 1596, ARSI, Goa 461, íol. 32. Witk 
regard to Akbar's inquiry after the name oí the Christian who assisted 
Mohammed in composing the Koran, cí. Alessandro D’Ancona, "La Leggenda 
di Maometto in Occidente”, Siudi âi Critica e Storia Letteraria M Alessandro 
D'Ancona, Parte seconda (seconda edizione, Bologna 1912), pp. 171-182, 
where it is stated that already in the eighth century the names Bahirã and 
Sergius are mentioned in this question ; A. J. Wensinck, "Bahirâ”, SEI, 
cols. 55b*56>>, 
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him, and professed their faith in Mohammed. The subjects treated 
dilring these conversations were the miracles and holiness of 
Christ, His Mother, and the Apostles, which the Muslims admitted; 
and the falsification oí the Scriptures of the Christians. Xavier 
observed how easily the Muslims could be convinced by reasonable 
arguments withont thereby abandoning their own law and their 
unreasonable attachment to Mohammed. At the same time he 
disputed with a Mullah in the presence of Prince SaKm. ^ The 
discussions were very tiresome as they took place for three or four 
days at a time and compelled him to be on his feet half a day or 
the entire night and a good deal of the next day, which he 
considered to be a good penance. ® 

A contemporaneous author, Hay, gave some more iniormation 
about the discussions held in the year 1598. Three times Xavier 
exposed the mystery of the Paásion of Christ our Lord to Pnnce 
Salim and his courtiers, and he disputed with a Mullah of the 
Prince about the Holy Trinity and the Incamation of the Son of 
God. Some other discussions were marked by vehemence; when 
the Fathers carne to speak about Mohammed, they frankly accused 
him of vices and crimes to the extent that a Muslim who was 
íriendly towards the Fathers, admonished them to speak cautiously 
of the Islamic religion, as he himself — although the Fathers 
friend - boiled with indignation and felt himself inclined to stab 
them with his dagger when he heard them arguing against Mo¬ 
hammed. On another occasion Akbar urged Xavier and Pinheiro 
to discuss the divine sonship of Jesus with some Muslim doctors. 
When Xavier was asked by the Prince why more persons were 
possessed by devils in Christian countries than among the Muslims, 
he replied that the devil, having the Muslims already in his power, 
could take the liberty to neglect them. ^ 

In the eulogy written by Father Jerome after Akbar’s death 
in 1606 it is stated that many times conversations were held between 


1 Lettersof Augustl, 1598, ARSI, Goa 461, íols. 35-35», andof Aiagust26, 
1598 , ARSI, Goa461, foi. 41». 
í Xavier'8 letter of August 1, 1598, ARSI, Goa 461, íol. 37». 

» Xavier’s letter oí 1598, coatained in Hay, De Rebus laponicis, Mias 
et PefuatMÍs Epistoíae Recentiofes, pp. 867, and 869-872. 


Xavier and Akbar and his courtiers about Jesus Christ, but un- 
fortunately no records of them have come down to us. ^ 

About the year 1608 a revival oí the discussions took place at 
the court of Jahãngir. For one month, nearly every night, the 
Fathers Xavier and Corsi went to the Emperor and discussed 
the Christian religion on the occasion oí collections oí prints which 
were in the possession of Jahãngir, The íirst subject was a com- 
parison oí the Christian and Muslim íast, but Xavier’s letter does 
not furnish us with particulars about it. Then, when a picture oí 
Christ craciíied was shown, the Fathers venerated it by taking 
off their biretta and touching it to their heads. Thereupon a Muslim 
asked why the Christians showed Christ in such an ignominious 
position notwithstanding their love íor Him. The Fathers answered 
that the Christians did so in remembrance oí Chrisfs death on the 
cross as He suffered not on account of His own íaults but in order 
to repair our sins and to teach us to give our life for Him. They 
also brought into particular evidence that pictures are venerated 
by the Christians not íor themselves but because of what is repre- 
sented by them, like a famãn oí the Emperor is put on the head by 
the Muslims not as a piece of paper but as representing an imperial 
command. On another occasion a picture of God the Father elicited 
the same difíiculty, whereupon the Fathers replied that it was not 
an image oí God but only a representation of some of His attributes. 

During another night the discussion started írom pictures of 
Sardanapalus with the head of a swine and oí David kneeling beíore 
Nathan. The Father had hardly begun to narrate the story of 
David and Nathan when a Muslim captain interrupted him and 
told the story according to the Koran {Sum xxxviii, 23-28). The 
Father judged this íull of lies and therefore narrated the story 
according to the Holy Scripture, but when he arrived at the 
meeting of David with Bethsabee, the Muslim again interrupted 
the Father by saying that it was a lie to think that David had 
committed adultery, for prophets did not sin. "But”, replied the 
Father, "do you concede that David wept ?” The Muslim did so 
not on’account of adultery but oí murder, whereupon the Father 
said that ií David committed a sin of murder he also could have 

1 Letter oí September 25,1606, Br. Mus,, Add. MSS 9854, íol. 40. 
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committeá a sin of adultery, At this moment th,e Reader of the 
Emperor joined in the discussion by remarking that the versions 
of the Gospels, the Psalms and the Books of Moses which the 
Christians possess were all corrupt. “That is not so”, answered the 
Father, “for the Christians would give up their lives a hundred 
thousand times rather than allow a single word of their Holy 
Scriptures to be altered." Another Muslim added that he believed 
that such a thing had never been done by the Fathers, their 
predecessors or the people, but certainly by Christian kings. The 
Father contested this by stating that the Christian kings do not 
interfere either with the Christian Law or the Holy Scriptures, 
which they must obey like all other men. 

This discussion was followed by an interesting interview between 
Jahãngir and the Father: “What do the Christians say of Mo- 
hammed ?” “They say that he was a man who took upon himself 
the rôle of a prophet." “Then he was not a prophet ?" “That is 
true, Sire.” “In other words, he was a false prophet ?” “Yes, Sire, 
he was a false prophet.” The Emperor's Reader could not restrain 
himself and said that Mohammed was mentioned in the Gospel. 
The Father firmly declared that according to the Gospel no prophet 
would come into the world with a newlaw until the day of judgment. 
When the interview recommenced the Reader got angry and ran 
away saying that it was bad to listen to such things and even a 
sign of unbelief. 

Another night the discussion of the disgrace of Christ's death 
on the cross was resumed, and a Muslim asked why Jesus — if he 
was God — could die in this manner. The Father answered by 
exposing the doctrine of Jesus' divine sonship, which provoked the 
Muslims to anger. Jahãngir then joined in the conversation by 
saying that the Fathers called Jesus Christ, God in a manner of 
speaking out of love for Him, and he refused to let the Fathers 
interrupt him. At last the Fathers could get in a word and firmly 
declared Jesus Christ to be the actual Son of God and truly God. 
They proved this by referring to Chrisfs miracles and to passages 
of the Gospels where Jesus Himself stated that He was God. 
Jahãngir, however, stuck to his opinion that the Fathers said this 
out of love for Jesus, and that all the Christians did so as they 
were brought up in this manner from childhood, 
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This discussion was followed by another about monogamy. The 
Fathers exhorted Jahãngir to accept the Christian Law as only in 
that way the grace of a monogamous life could be obtained. A 
Muslim objected that David, who was a prophet, possessed several 
wives and that he —■ according to the Father — sinned with 
another one. The Father then explained why in the Old Testament 
God permitted a man to take more wives and why, after the 
arrival of Jesus Christ, this privilege had been abolished. The 
Emperor conceded monogamy to be a very difficult thing and the 
one and only reason why he could not be converted to the religion 
of Jesus. He even went so far as to ask the Fathers what a king 
like himself would have to do with his wives if he became a 
Christian. The Father answered that he had to choose one and 
to abandon the others. He then asked what to do if she was blind. 
“Not to marry that one but another”, replied the Father. "And if 
she becomes blind after marriage ?” resumed Jahãngir. “In that 
case, blindness does not matter as it does not prevent the act of 
marriage”, replied the Father. The discussion continued on the 
subject of leprosy, whereupon Jahãngir remarked that the Christian 
doctrine of monogamy was easy for those who learned abstinence 
from childhood. The Father did not conceal that abstinence among 
the Christians was also not without dif&culties and he put an end 
to this dispute by digressing upon the remedies for sinners, such 
as confession, grace and the means to fight against temptations. 

Some time afterwards the discussion of Mohammed’s prophetic 
mission was taken up. Jahãngir asked what the Fathers thought 
about Mohammed, The Fathers referred to what they had said 
some days previously, Then the Emperor called his Reader who 
remained at a distance. The Reader gave it as his opinion that such 
men ought to be killed instead of being listened to, after which he 
ran away with his fingers in his ears. Jahãngir laughed and was 
rejoiced at this sight, but he called him back. The Father, addres- 
sing himself to the Emperor, said that the question should be 
settled by discussion and reasoning and not by threats and 
calumnies of the Reader. Thereupon the Reader began to mmte 
a number of stories from the Koran in order to prove the prophetic 
mission of Mohammed, and after having spoken for some time he 
was stopped by Jahãngir, who told the Father to answer. The 
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Father had scarcely said that the arguraents were false when a 
Muslim captain interrupted Fim saying that nothing could be 
proved by the Koranic narrations because the Christians did not 
hold them true. In support of his own faith he told the miracle 
of the moon : once the moon fell on earth and was broken in pieces, 
but Mohammed put them together and passed the moon through 
his sleeve. The Father called this a prodigious lie, for, if it had 
really taken place, not only Hindustan but also Greece, Egypt and 
Italy would have been covered by the moon and the peoples of 
these countries would have kept reports of such a catastrophe. 
The question was then discussed at great length and the captain 
finished it by observing that every discussion was impossible as the 
Musliras did not believe in the books of the Christians and the 
Christians not in the books of the Muslims. 

From Xavier’s letter wherein these disputes are reproduced it ap- 
pears that especially the discussions about Mohammed were talked 
of throughout the city and that the Muslims regarded the Fathers 
with intense hatred but that the followers of Mohammed, for fear 
of Jahãngir, did not venture to revenge themselves on the Jesuits.^ 

It seems that Jahãngir took great delight in getting the Fathers 
to discuss Mohammed with the Muslims of his court. In 1609 we 
hear him asking Xavier if Mohammed was in paradise. "No, Sire”, 
he replied. "Where is he then ?" continued the Emperor. "In hell”, 
was the answer. A Qãn thereupon took Mohammed under his 
protection, and he was so loud in praise of the Prophet that he 
stated that all Muslims escaped hell thanks to the merits of Mo¬ 
hammed. Xavier expressed his astonishment at such a great law 
which permits thiefs, murderers and adulterers to enter into heaven 
without having done penance. ^ 

In the same year, some more disputes were held by Xavier with 
a captain in the presence of Jahãngir. Five subjects were treated 

^ Xavier’s letter of September 24, 1608, Br. Mus., Add, MSS 9854, 
íols. 66-71. The discussions were ainply described by Guerreiro in his relation 
of the years 1607-1608 (cf. the EngUsh translation by Payne, Jahangir and 
the Jesuiis, pp, 49-70), but Guerreiro did not íollow the order of the 
discussions and he sometimes took the liberty of adding details to Xavier ’3 
letter, on which he founded his account. 

2 Xavier’s letter of October 20,1609, APTSI, leg. 896. 
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on these occasions, The first time the mysteries of the Holy Trínity 
and the Son of God were discussed, and the Muslim captain ac- 
knowledged not to be able to understand how God could engender 
a son without the intermediary oí a mother. The second subject 
dealt with the space of time during which a widow was interdicted 
from remarrying. The third was about the animais suitable for 
consumption. The fourth consisted oí a comparison of the ablutions 
in common use among the Muslims with baptism and tears of com- 
punction. The last dealt with the mystery of the Divine Sacrament. ^ 

It seems that, after the year 1609, important disputes were no 
longer held at the court of Jahãngir, for from the docuraents no 
Information can be gathered. 

2. Disfutatm of the Princes 

In 1610 three sons of Prince Dâniyâl, a brother of Jahãngir, 
were baptized together with two other noble sons. These five boys 
attended the lessons given by Corsi. ® Two years later they were 
involved in a dispute held between Corsi and a Muslim who taught 
the Persianlanguage to the Princes. The arguments put forward by 
them were evidently inspired by the Fathers and, although we do 
not know to what extent Xavier himself was responsible for them, 
they may be presented here as they betray an attitude towards 
Mohammed that rerainds one of the disputes held at the court. 

The dispute was occasioned by the circumstance that the Muslim 
did not restrict himself to the teaching of Persian, but also tried to 
gain the Princes over to their former faith. He hrst of all pointed 
out that only the vulgar embraced the Christian religion and that 
it was unworthy of royal princes to do so, The eldest of the Princes, 
who answered in the name of his companions, resented this. The 
Muslim teacher then tried another tactic and asserted that the 
Princes had become Christians by force and by order of the 
Emperor. The eldest of the Princes responded that the Fathers 
merely accepted those who carne oí their own free will. The dispute 

1 Sebastíanus Gonsalvus, Annuae lüterae Pmincke Goanae Anni 1609, 
Goa, Decenvber 27, 1609, ARSI, Goa 331, íols. 304-304''. 

‘ Supra, S-9. 
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now became serious, for the Muslim began to praise Moharamed 
and to explain the Prophefs teachings. The Prince, however, called 
Mohammed a liar and put forward some arguments taken írom the 
Gospels - which he by mistake ascribed to the Apostles Peter and 
Paul. He also mentioned that the Muslims were converted to the 
Christian Faith whereas the Christians did not give up their 
religion for that of Mohammed. The Muslim teacher tried to 
appease the Princes by acknowledging the prophetic mission of 
Jesus Christ, but he added that Mohammed was a more holy man. 
The Prince denied this as Mohammed was not an honest man and 
certainly not a prophet, whereupon the Muslim gave to understand 
that he would enter into heaven and enjoy the Divine Being aíter 
having left this world. "Not at all”, responded the Prince, "for 
you and your companions will undergo eternal punishment in hell 
in the midst of voracious íiames." “But”, resumed the teacher, 
"of what did Mohammed render himself guilty ?; he performed 
many miracles and many people saw his face radiant with divine 
glory.” The Prince replied by stating that nobody could be com- 
pared with Jesus Christ who raised from the dead some hundred 
thousand men by the splendour of his resurrection, ^ 

3. Disfutes in thô Church 

The information given by Xavier and his coUeagues about dis¬ 
putes held in the Jesuit churches are not abundant. Moreover, they 
were not always disputes in the strict sense of the word. But, as 
they Show very well the mentality betrayed by the Fathers in their 
actual approach to the Muslims, it seems justiíied to treat them here. 

It was a custom in the Mogul Mission to celebrate Christraas with 
great festivities. In 1600 a play was given on that occasion in 

1 Pinheiro, Disputas 'q os meninos Príncipes tiverão, an undated document, 
authenticated by Pinheiro’s signature and kept in AJRSI, Goa 461, íols, 
54-55''. It is addressed to Father Antonio Mascarenhas. The document may 
be dated between the years 1610 and 1613, as the Princes were baptized 
in 1610 and apostatized in 1613, and as the same disputes — though more 
at large are given by Father Joannes de Velasco, Annuae litterae Pro- 
vinciae Goanae an. 1612, Goa, December 25, 1612, ARSI, Goa 331, íols, 
389''-390'', 
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the church at Lahore, the residence of Pinheiro, At that time Xavier 
was staying at Agra, but as the contents of the play exhibit 
striking resemblances to his FitenU ãc Vida, he may be supposed 
to have had a hand in it. The play was performed in the form of 
a dispute, and - as we are told — it drew a large crowd of spec- 
tators. In the íirst act. Adam carne on the stage confessing his sin 
and the miseries caused by it to mankind. The old Simeon then 
carne to meet him and consoled him by announcing the remedies 
that would be afíorded by the Messiah who was already bom. 
Afterwards a heathen Philosopher appeared followed by two heroes 
of ancient times, They were informed by Adam of his original sin 
and of the perfection wherein he had been created by God. A long 
discussion was entered into between these persons about the 
incarnation, passion and death of Jesus Christ, and about the 
way in which God — though being most simple ™ could engender 
a son. At the end of this act, the Philosopher owned to be con- 
vinced of the trinity of persons and the unity of essence. In the 
second act, the Divine Justice and Compassion carne on, contending 
with each other about the original sin of Adam, Finally, in the 
third act, an angel brought the good news of the birth of Jesus 
Christ but he was listened to with astonishment by some members 
of the brahman caste. A stepherd, arriving fromBethlehem, declared 
to them how the new-born child was the real Son of God and that 
he had come into this world for the redemption of men and not in 
order to slaughter human beings like so many of their false gods. 

This play reminds us of Xavier’s Fuente de Vida, not only on 
account of the presence of a Philosopher in the former as well as 
in the latter, but also because of the order in which the subjects 
were treated. ^ 

In 1602 a picture of our Lady by St. Luke was exposed in the 
church at Agra and it was visited by a high-placed Muslim, who 
began to weep and could not keep his eyes ofí it. Father Jerome 
seized that opportunity to talk him about the falseness of Mo- 
hammed’s law. ^ 

1 Letter of Pinheiro, written from Lahore, contained in the Annm da 
Mia Oriental de 1661, Goa, December 25,1601, ARSI. Goa 55, íols. 34^-35. 
With regard to the Fuente de Vida, see infra, pp. 223-224, 

2 Letter of Father Antonio Machado, written on August 24, 1602, to 


MISSIONARY ACTIVITY 


Someyeirslater,ÍBÍ603,fteCribexposedatChristmasfnA^ 

Xavier mü another opportvmity of cxplaimng the Christian 

religion : r -u 

'■At Christmas, as it is castomary every year, there was a fine cnb 
which inoves the Christians to great devotion. Many Muslims and 
fieathens who came hither, seeing it, retnrned praismg the things of 
the Christians. This is a good opportumty to expiam our rehgion o 
them and, as their own has such a slight foundation, it is_ easier to 
convince their understanding than their will, their hves bemg so far 
írom the strictness and períection^oí the Evangelical Law and the 
happiness it brings to its followers.” ^ 

Fortunately, a conversation held by Xavier on Christmas-day, 
1610, came down to us and it gives us an exact idea of this part oí 
the Father's activity. The spectators, seeing that one of the Magí 
represented in the Crib was weeping, asked the reason: 

"I replied”, says Xavier, “that it was for joy at seeing the great 
compassion oí the Lord God, who for love of him and of mankmd 
took this lowly guise; and who (I asked) would not weep, with wonder 
and devotion to behold God in that State for His love oí us ? I 
reproduced to them the words he might have said and the passion 
with which he spoke. 'My God, I see you in this world so poor for my 
sake. What need have I of a kingdom, oí greatness, of wives, of 
children ? I will leave all and íollow you.' Many were moved and some 
wept while all listened attentively. Afterwards I told them how that 
Chüd grew to be a man and gave His life for our sins, how rising írom 
the dead He had ascended into heaven, and how he had many times 
told those who believed in Him that He would give them the water 
of life ‘which that font which you see represents’, and I told them 
that the water of life was the salvation oí the soul, at which they were 
filled with amazement; much more when I told them how muc 
they ought to do to save it, for they had but one and^ it was our 
treasure, etc. Also I told them that Christ Our Lord had said that until 
the day oí judgraent no other Law would come, and that they should 
not give credit to anyone who claimed to be the Prophet or Ambassador 
oí God, and that Mohammed was not a prophet of God but of ía,lse- 
hood, etc. It was remarkable to see the different feelings which this 

Brother Diego Guerreiro, and contained in Sebastianus Gonzalez. Annm ãa 
Pmincia de Goa do amo de 1602, Goa, November 30,1602, ARSI, Goa 331, 

1 Xavier’s letter of September 6,1604, Br. Mus., Add. MSS 9854, íol. 7, 
English translation by Madagan, JASB, 65 (1896) p. 89, where the word 
"presepio” (Crib) is by mistake translated as procession. 
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aroused: some received it with approval, others stridebanl denhbus 
suis in me (ground their teeth at me) and went away, and others 
waited and dissembled. To prove to them that Mohammed was not a 
prophet, I brought forward a stock argument, wbch, as it had stood 
me in good stead in the beginning, I have abays made use of. 
'Behold', I said, 'your Mohammed has slain neither my íather nor 
my mother, nor has he done me any injury: but I give you the message 
which this Lord orders me to give. Hear me ; this Lord commanded 
in His Holy Gospel that no man should have more than one wife, 
and in no circumstances should have two: by this, confldence love 
and peace, etc. reign in the house. Now, behold, your Mohamined took 
to himself nine wives and permitted others to have three or four and 
as many negresses as they desired and could get. Is it this man you 

call a prophet? Is it this man you should íollow?’ 

Many, both men and women, on entering and approadmg he Cnb, 
asked me 'Where is God ?’ having heard others speak of the httle CMd, 
Tesus, God incarnate. I used to say to them, ‘That httle Child is He, 
and I explained to them that what their eyes beheld was a human 
child, but that God was within the child. I made use of a ^^pa^ison 
which they understood very well: ‘When a woman walks m the s m t 
covered by a veil (which they call a bur^a') so that she is ^idden^from 
view, if you ask some stranger who the woman is, he will say, I do 
not know: I can see only the cloth which covers her . but he who is 
of her house will say, “This is my mistress” or “ms is my mother , 
for he has other means of recognizing her. So when God comes _mto 
the world clad with humanity. as with a so thatdmni^ 
is hidden írom sight, ií you ask a Moor or a Gentile, mo is this 
•isã (i. e. Jesus) ?” he will say. “He is a holy man, a man of punty a 
nronhet.’’ He does not know more than that, because he does not see 
more. But that Angel (poínting to the Angel of glory), I see 
out saying: “This is our Lord God”, and Chnstians who have been 
taughUhe Holy Gospel wiU give the same answer.’ This appealed to 

them strongly.” ^ 

In the survey of the activity oí the Fathers in the Mogul Mission 
during Xavier’s time it is stated that the Fathers held^ disputes 
in their churches. ^ It seems that this statement has o e m 
terpreted in the light oí the iustances mentioued ui the above, 
these disputes were rather conversations held by Xavier with th 

1 Letter written after July 31,1611. Br. Mus., Add. MSS 

167; the English translation, made by C. H. Payne, wa p y 

Madagan, The Jesuits and the Great Mogul, pp. 277-278. 

2 Os exercidos, foi. 83. 
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people on occasion oí the exposition of pictures during the year. 
They were, however, an important means of coming into contact 
with the Muslims, and, as both practices were in common use, it 
will be evident that these conversations frequently took place. 

4. Disputes in the Residence and in the Mosque 

The survey oí the Jesuit activity in the Mogul Mission also 
indicates the residences of the Jesuits and the mosques as places 
where disputes were held between the Fathers and Muslim nobles 
and leamed men. ^ The documents we have at our disposal are not 
very communicative about these disputes. 

With regard to the disputes held in the mosque, we only hear 
in 1607 that Father Jerome went a few times to the mosques on 
Fridays. The Muslims listened attentively when he discoursed on 
the teaching and life of Jesus Christ but when he touched at the 
mystery of the Holy Trinity, the divinity oí Jesus and the 
falsehood of Mohamraed’s prophetic mission, the Muslim doctors 
refused to listen or to be drawn into disputation. ^ 

Private disputes between Xavier and Muslims doubtless took 
place, for he kept constant relations with the nobles and the 
learned men. For some reason or another, however, Xavier was 
silent about them in his correspondence. Many years after Xavier’s 
death, in 1642, De Castro gave some information about such 
private disputes by writing that the presentation of mathematical 
figures was an opportunity for Father Jerome to discuss the 
cWian religion with the nobles in the Jesuit residence. ® It is 
surprising that Xavier himself never informed his European 
correspondents about this interesting activity. Father Pinheiro, 
on the other hand, did not keep it a secret that he disputed with 
Muslims and Gentiles in his house; in 1601 he wrote that both 
assembled in his residence at Lahore and that they asked many 
questions concerning the religion of the Christians, and in 1613 
we hear that disputes continually took place in the house of the 

^ lUd., loc, cU, 

2 Xavier’s letter of August 28,1607, Br. Mus., Add. MSS 9864, íol. 59^. 

® Sufm, pp. 196-197. 
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Fathers and even in the bazar. ^ This seems to point out that 
Pinheiro turned his attention more to the people, whereas Xavier 
occupied himself more with the composition of literary works and 
disputes with the Emperors and their courtiers, although it .is true 
that Xavier tried to come into contact with the people on certain 
occasions like Christmas, the exposition of religious images and 
some private disputes. 

A comparison oí the subjects treated by Xavier in disputes with 
the contents oí his work, the Fuente de Vida, show that both were 
to a large extent identical. As far as the first disputation contained 
in the Fuente de Vida is concerned, it may be observed that the 
main subjects treated there, such as the trinity oí persons in God, 
the divinity of Jesus Christ, Jesus’ death on the cross and the 
integrity oí the Holy Scriptures, also occured in the disputes. 
Although the arguments put íorward by Xavier during the disputes 
or conversations are very summarily described by him, we never- 
theless are allowed to suppose that they were identical with those 
advanced by him in his great work. The way in which the mysteries 
oí the Holy Trinity and oí the divinity oí Christ were explained in 
the play of 1600, and the repeatedly expressed complaint concerning 
the inefficacy of rational arguments in these questions fonish us 
with some indications in this matter. ^ Xavier’s observation, made 
during the disputes held before Jahãngir and his courtiers in 1608, 
that the Christians would never have permitted changes to be 
worked into their Holy Scriptures, is evidently in accord with the 
general tendency oí the arguments advanced in the first disputation 
of the Fuente de Vida. »Jesus’ death on the cross and the veneration 
oí religious images appear to have been some other real stumbling- 
blocks for the Muslims and also in these points the arguments put 
íorward in the disputes and in the Fuente de Vida agree with each 
other. ‘ Finally, when the stepherd oí the play períormed in 1600 

1 Letter written írom Lahore and contained in the Amua da hãia 
Ofiental de 1601, Goa, December 25,1601, ARSI, Goa 55, íol 33^; and the 
Annual Letter oí the Mogul Mission oí 1613, written on December 24,1613 
and anthenticated by Pinheiro's signature, ARSI, Goa 46 I, íol, IV. 

* Supra, pp. 100, and 105-117. “ Supra, pp. 117-122. 

* F. de V., íols. 142-147'', and 160''-165'', 
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says to some members of the brahman caste that Jesus carne into 
tbe world for the redemption of men and not in order to slaughter 
human beings like so many of their false gods, he clearly reminds 
us of what Xavier wrote about the avatãms of Vishnu in the FmnU 
de Vida. ^ 

The agreements between the subjects of the disputes and the 
contents of the second disputation are, however, more striking. 
Monogamy, repudiation, the use of female slaves, the miracles and 
holiness of Jesus Christ, Mohammed’s moral imperfections, the 
Christian and the Muslim fast, the privileges granted to the 
Patriarchs in the time of the Old Testament, the remedies for 
sinners, the miracles performed by Mohammed and especially 
the moon-wonder, the comparison of ablutions in common use 
among the Muslims with baptism, and some prohibitive regulations 
concerning the eating of certain animais are known to us írom 
the study of Xavier’s great work. The element of comparison, 
the main characteristic of the second disputation of the Fuente de 
Vida, can several times be found in the disputes, and it becomes 
particularly apparent in the conversations held by Xavier before 
the Crib in 1610, when he compared Chrisfs doctrine about 
mongamy with Mohammed’s polygamous mode of liíe. 

These agreements allow us to call Father Jerome’s principal 
work, the Fuente de Vida, the theoretical basis of the Father's 
practical missionary work; it contained a real arsenal of arguments 
ready to be advanced as soon as the occasion offered. 

And yet, an important difference between the Fuente de Vida 
and the disputes, which were actually held by Xavier, has to be 
noted. The tone of the disputes — especially of those held at 
the court — contrast with the irenical attitude adopted by Xavier 
in the Fuente de Vida. This difference above all comes to light 
when he takes a stand against the conduct and the teachings of 
Mohammed, He so frankly accused the founder of Islam of vices 
and crimes that a Muslim, who was in sympathy with the Fathers, 
was wounded in his feelings and Xavier did not mince his words 
when he had the opportunity of declaring Mohammed to be a false 
prophet or of expressing it as his conviction that Mohammed 

^ Supra, p. 84. 
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was in hell. It has been shown that the Princes argued in the 
same manner; they even gave it to understand as their opinion 
that all the Muslims would undergo eternal punishment in hell 
in the midst of voracious flames. Only one exception can be found 
in the documents at our disposal; when, in 1610, Xavier was 
discussing in íront of the Crib, he said that Mohammed had slain 
neither his father nor his mother, nor that he had done any injury 
to him, but that he had to bring the message the Lord ordered him 
to give. This statement more or less recalls the irenical attitude 
manifested in the Fuente de Vida.' 

Xavier’s violent attitude towards Mohammed cannot be approved 
and it was certainly not the most proper way of winning o ver the 
Muslims to the Christian Faith. But these vehement assaults took 
place nearly exclusively during the disputes held with Muslim 
nobles and doctors at the court of the Emperors, This circumstance 
can, at least in some degree, explain why Xavier departed from 
the irenical attitude adopted in his welhknown work. In the second 
chapter of the present study, lengthy consideration has been given 
to the religious situation in the Mogul Empire at the time of Akbar 
and Jahângir and it contains the background of these disputes. 
There the conclusion has been drawn that neither Akbar nor 
Jahângir were íollowers of the Prophet and that both ■— although 
for difíerent reasons ~ introduced a large measure of religious 
tolerance in their empire. The description of the situation of the 
two important religions, Islam and Hinduism, pointed out that 
the former was more influential in the affairs of State than the 
latter and that it had profoundly aííected an important part of 
the population and had even given rise to reform movements 
which tried to conciliate both religions, The fact that Islam aspired 
to a predominant position endangered the tolerant attitude adopted 
by Akbar and Jahângir towards all the religions of their subjects, 
It was for that reason that both Emperors tried to diminish the 
influence of Islam and its believers. To return to our subject, 
the disputes held by Xavier at the court have to be judged from 
this point of view, It is quite obvious that it was the Emperors 
who incited the Jesuits to enter into discussion with the Muslim 
nobles and doctors and that they invited them to criticize Mo- 
hammed’s conduct and to deny the prophetic mission of the founder 

IG 
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oí Islam without mincing matters. They evidently íound great 
pleasure in tart replies as these were a means of huraüiating the 
Muslims. Father Jerome and his coUeagues thought it advantageous 
to oblige Akbar and his successor in these things, and they could 
do it with more liberty as they were protected by the favour, 
religious tolerance and - after 1602 - the famãn ot^ the ruler. 
Thus, although we cannot agree with the tone of Xavier’s disputes, 
we are nevertheless able to explain it to a certain extent. 

D. The Full Display oí the Christian Religious Life 

When dealing with the conversations held by Father Jerome 
beíore the Crib and in the presence of religious images exposed in 
the Jesuit church, it has already been observed that both practices 
were an important opportunity of Corning into contact with the 
people. These practices were, however, not the one and only 
means employed by Xavier to that purpose. It may even be 
asserted that the whole religious life of the Christian commumty 
was so organized that it attracted the attention of the nomChristian 
population: "Most oí the converts who were drawn to the Christian 
law were attracted not by Street addresses, but by the ceremomal 
activities oí the Mission. It was the Jesuits’ policy to make these 
ceremonies as public as possible and non-Christians were encouraged 
to attend and take part in them.”^ A thorough examination is 
therefore necessary of the missionary character of the religious life 
oí the Christian community living in the Mogul Empire, 

1. The Litwgical Year 

Year in and year out Xavier described the celebration of the 
Christian holy-days in his letters. This regularity already indicates 
the great value attached by him to liturgy as a missionary means. 
The celebration of the liturgical feasts oí the Church was coupled 
with a certain nuraber of practices that do not belong to liturgy 
in the strict sense of the word; but since these extraliturgical 
practices were inseparably connected with the liturgical celebration 
of the holy-days both will be treated at the same time. 

1 Madagan, op. cü., pp. 275-276. 


The commemoration of the temporal birth oí God’s Son at 
Christmas was one of the heights oí the year. It seems that in 1595 
and in 1596 this feast was not yet celebrated with great festivity 
as the Fathers — then staying at Lahore — had at their disposal 
only a chapei, probably situated in their own house. ^ In 1597 
a church was erected in Lahore and we hear that during Christmas- 
eve the Masses were said with great devotion, and that a pastoral 
dialogue or eclogue was enacted by some youths who narrated the 
story of the Nativity in the Persian tongue, with some sentences 
in Hindi added. The contents oí the dialogue consisted of quotations 
from the prophets of the Old Testament, for two Muslims, who 
assisted at it, held the following conversation : 

"We call the Christians Cafaros, that is to say a people that has 
knowledge neither of God nor of prophets; certainly, we ourselves are 
to be called by that name as we are lacking in the knowledge which 
- being so well at home with seers and prophets, as you hear — they 
have of God and divine things,’’ 

Aíterwards, the gates of the church were opened to admit both 
Muslims and Gentiles and their devotion was so great that they 
prostrated themselves beíore the iníant Jesus lying in the Manger, 
Next to the Manger various mysteries were represented and all this 
aííorded the Fathers an opportunity oí talking about the Christian 
religion. The Crib remained exposed until the octave oí the 
Epiphany. ^ 

In 1598 the Crib was again exposed at Lahore for twenty days, 
The shepherds — sons of heathen parents ~ were very well 
instructed in the catechism and used to teach the catechumens. 
They explained the mystery of the Nativity in Persian and said 
at the same time much evil about Mohammed. Some three or four 
thousand persons came to see the Child Jesus.® Xavier was 

1 Xavier’s letter of September 8, 1596, ARSI, Goa 461, foi. 24. 

* Xavier's letter of 1598, contained in Hay, De Eebus laponids, Jnãicis 
et Permnis Episioke Recentiores, pp. 865-866. "Nos Christianos Cafaros, boc 
est, gentem quae nec Deum nec Propbetas noverit, vocamus: nos certi illi 
ipsi sumus, cum ea, quam ipsi de Deo rebusque divinis notitiam babent, 
adeo, ut audis, in vatibus et prophetis versati, careamus." (Ihiã., p, 866.) 

^ Avvüi Ma Missione de Mogor scritti dei P. Emanuel Pinnero di Giugno 
ãel 99, ARSI, Goa 14, íol. 377 ; Xavier’s letter of August 1,1599, contained 
in Epistola P atris Nicolai Pimentae Visitatoris Societisjesu in Índia OrieniaK, 
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probably not present at this spectacle, for at the end of 1598 he 
leít Labore for Agra, accompanying Akbar who had decided to 
march upon the Deccan. In 1599 he kept Christmas in a tent 
by reciting some parts of the breviary and by singing the Beneiictus 
together with some hymns in honour of the Mother of God. 

The play, performed on Christmas of the year 1600 in the church 
at Labore, has been described in the above. The representation of 
the Manger was surrounded by images of prophets who were 
known to the people and who carried Persian copies of their 
prophecies of the birth of Christ; the three Magi were also present. 
The Muslims were astonished on seeing that the Holy Scriptures 

openly stated Christ to be the Son of God. ® 

After the expedition to the Deccan, Akbar established his court 
in Agra. Xavier stayed with him and about that time a new church 
was under construction in the city a half-league from the palace. 
The custom of representing the Manger was continued and it was a 
good opportunity to explain the Christian religion to the Muslims, 
as Xavier wrote in 1604.»In 1607 we hear that Christaas was 
kept as usual in Labore, the temporal capital of Jahãngir and the 
residence of Father Jerome. * 

A very full description of the celebration of the Christmas of 1607 
has come down to us. Xavier wrote: 

"The Fathers... celebrated the festival with all possible devotion. 
They decorated their church so spleitdidly that even the Moors could 
not help saying how difíerent it was írom their own mosques. On the 
altar there was a small Manger so beautifully made that it attracted 
large numbers oí people to the church. The King did not come to see 
it himself but he sent some choice candles of white wax to be burnt 
before it. and some of his own beautiful pictures to add to its adornment. 
This was greatly appreciated by the Christians, although it gave offence 

Goae VII Kal. Jan, in Me festo S. Thomae Apstoli InMae Paimi 1599, 

ARSI, Goa 32, foi. 708''. ^ ^ u r- 

1 Xavier’s letter of September 17, 1600, contained in Father Sebastiao 

Gonzalez, Cdfta do anno de m da pminck da índia OHental, Goa. 

December 20,1600, ARSI, Goa 55, foi. 21''. _ 

^ Supra, pp. 218-219, and a letter of Pinheiro that is contained in the 
Annua da índia Oriental de lêúl, Goa, December 25,1601, ARSI, Goa 55, 

íols.34-34v. ' ., „ 

* Letter of September 6,1604, Br. Mus., Add. MSS 9854, foi. 7. 

1 Xavier’s letter of August 28, 1607, Br. Mus., Add. MSS 9854, íol, 53. 


to many of the Moors. All the Christians confessed during the festival, 
and attended the midnight Mass, which was celebrated with singing 
and the playing of ílutes and shawms. Before the Service commenced, 
amidst the din of tambourines and drums, there was a display of ôre- 
works in the compound oí the church. which was seen for a long 
distance. These things could not have been done more openly in a 
Christian country. Among the many respectable Moors who carne to 
see the fireworks was one who reíused to go away until he had attended 
the Service oí matins, which on this occasion was chorai, one verse 
being sung and the next accompanied by the music of ílutes. After he 
had been present throughout the Service and the sermon which followed 
it, he was politely asked to withdraw, as mass was about to be 
celebrated. He very courteously complied, but a moment or two later 
returned, and, without the Fathers knowing it, was present throughout 
the celebration, He was so strongly impressed by what he saw that he 
went to the Fathers and said that he was at heart a Christian, and 
that they must therefore permit him to attend their prayers and divine 
Services, Since then, though he has not yet been baptized, he has 
displayed great affection and respect for the Christians.” 

The Crib remained exposed until the octave oí the Epiphany. 
Xavier added that such things did not convert the people but 
incited them to devotion and appreciation and were a good 
opportunity oí talking about the Christian religion. ^ 

Araple information about the festival of Christmas of 1610 in 
Agra is given by Xavier and De Castro. Before the Service com¬ 
menced, the bells were rung and there was the music of organs and 
hautboys together with the singing of hymns, after which the 
matins were said. Then some Christian carols and a Mass for íour 
voices were sung. In the Crib were to be íound the images of an 
ape which spouted water from his eyes and mouth, of a sparrow 
which sang, and of two elephants which carried the globe. There 
was also a portrait of the Emperor and a large mirror. At the gate 
of the church stood the Angel Gabriel together with many other 
angels who kept two Persian written inscriptions, namely "Glory 
be to God in the highest” and “Fear not”. There were also 
prophecies about the birth oí Jesus Christ, written in the Persian 

1 Letter oí September 24, 1608, Br. Mus., Add. MSS 9854, íol. 64"; the 
translation has been taken írom Payne, Jahangir and the Jesuits, pp. 45-46, 
where this part of Xavier's letter is translated írom a copy given by Guer¬ 
reiro, but we have leít out a íew words that not occur in the original text. 
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tongue, and two paintings, one representing our Lady and made 
by St, Luke, and the other representing Cbrist as the Redeemer. 
The Crib was open to the public íor forty days, and De Castro 
wrote that there were days with seven, ten and even thirteen 
thousand spectators, whereas Xavier counted fourteen thousand 
visitors in one day. As Corsi was charged with the instruction of 
the Princes and De Castro did not yet master Persian, it fell to 
Xavier to stand all day in the church and to expose the mysteries 
represented in the Crib. It was on this occasion that he held the 
conversation which has been translated in the above. The women 
especially were very enthusiastic, for they would erabrace his 
feet and some would take away straws írom the Manger as relics. 
Xavier explained the mysteries represented in the Crib in Persian 
and in Hindi and he observed that he thus had an audience which 
he could not have reached in many years. Some very high-placed 
captains oí the court asked his permission to send their wives to 
see the Crib in the evening when no other persons were present. 
Xavier granted this favour; the women carne, accompanied by 
their servants and eunuchs, and only the eunuchs were allowed to 

enter the church with the women. ^ 

The festival of Christmas of 1612 was celebrated with similar 
pomp by Xavier and Corsi in Agra. The matins and the Mass were 
sung, and nearly the whole Christian community went to confession 
and Communion. The Crib was larger and more beautiful than that 
of the preceding years and it was visited by the poor and the rich 
for more than forty days, on an average six or seven thousand a 
day. We hear of some inventions — possibly the hydraulic inven- 
tions mentioned by Father Antonio Botelho in 1670 and of the 
presence of some Mullahs. Xavier and Corsi spent all these days in 
explaining the representations. ^ 

1 Xavier’s letters oí April 11, 1611, published in RagmiU D'Alcme 
Missioni Fatie Dalli Padri delia Compagnia di Giesu neWIndie Oyientali, 
pp. 36-38: and oí aíter July 31,1611, Br. Mus., Add, MSS 9854, íols. 164-167. 
Letter of Father De Castro, written on AprU 12,1612, írom Agra to Father 
Giacoffio Domenichi, Rector of the Roman College, a copy. Biblioteca 
Nazionale, Rome, Fondi Minori 622, MSS Varia 48, íols. 18-18^. For the 
conversation, see supra, pp. 220-222. 

^ Xavier's letter of September 23, 1613, Br. Mus., Add. MSS 9854, 


MISSIONARY ACTIVITY 


231 


The celebration of the Passion and Resurrection of Jesus Christ 
was another height in the liturgical life of the Christians living in 
the Mogul Mission and there is abundant information about this 
matter. 

As early as in 1596 we hear that in Lent every Friday evening 
the Christians scourged themselves [tomavão algu's disciplinas) and 
that every Sunday evening a sermon was given on the Passion. 

A Christian, who had just arrived from Goa, scourged hímself to 
such an extent that the Muslims and Gentiles, who lived near 
the chapei, heard it and carne to see the blood he was shedding. 
In Holy Week Tenebrae was sung, at which neighbours and courtiers 
assisted. On Maundy Thursday Mass was sung and all the Christians 
went to Communion. On Easter Sunday early in the morning a 
procession marched round the church, which was surrounded by 
íireworks; a youth carried the Cross and the priest the Child Jesus. 
When the Masses had been said the Fathers together with the 
Christians went to the palace where Akbar and Prince Salim 
observed them out of a window. ^ 

In 1599 Pinheiro tells us that during Holy Week at Lahore the 
mysteries of the Passion and Resurrection, painted on paper and 
provided with explanations in Persian, were exposed and that 
there was a fine procession with musical performances according 
to the customs of the country. The church was very beautifully 
adorned for íifteen days. ^ Father Jerome on campaign with ALbar 
in 1600, celebrated Holy Week and the Feast of Easter in his tent 
but he did not omit the procession on Easter Sunday in the 
morning. ® 

íols. 82-82'"; aud the Aanual Letter of the Mogul Mission of 1613, written 
on December 24, 1613 and authenticated by Pinheiro’s signature, ARSI, 
Goa 461, íol. 78. Father Antonio Botelho, RellaçSo da Christandade que temos 
no Reino do Oram Mogol, Br. Mus., Add, MSS 9855, íols. 41-45'"; English 
translation by Hosten, MASB, 5 (1913-1917) pp. 149-165; cf. foi. 43v, and 
p. 158; and supra, p. 185, note 3. 

1 Xavier’s letter oí September 8,1596, ARSI, Goa 461, fols, 24-24'". 

® Avvisi delia Missione de Mogor scriUi dei P. Emanuel Pinnero di Gkgno 
dei 99, ARSI. Goa 14, íols. 377-377^. 

® Xavier’s letter oí September 17, 1600, contained in Father Sebastião 
Gonzalez, Carta do anno de 600 da pminoia da índia Oriental, Goa, 
December 20, 1600, ARSI, Goa 55, íol, 21'". 
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At the beginning oí 1604, tbe new church in Agra was not yet 
finished and the ceremonies therefore took place in the small church 
erected some years before. In that year Xavier wrote: 

"Every Friday evening in Lent we have a sermon to the Christians: 
at the end we show them the cruciflx which is placed, covered, on the 
altar, aíter which the litany is recited, and then as many men as the 
church can hold (for here in Agra it is very small) take the discipline, 
while the Father recites the Misere. When they have flnished others 
take their place and so until all have taken their tum. They take the 
discipline across the hack, according to our custom; so do nearly all 
the Christians, old and new. When we have a larger church there will 
be more room to conduct these exercises with greater ceremony. The 
offices for Holy Week are simply recited, but the other ceremonies are 
carried out with all solemnity. The washing of the feet is performed 
fully with great devotion and consolation. All go to confession during 
Lent, and on Maundy Thursday more than forty persons of both sexes 
who a few years ago were followers of Mohammed received the Holy 
Communion. The mystery of the Supreme Sacrament is preached to 
them individually and in general and the privUege of approaching to 
it is highly prized whenever we give them leave, May God keep and 
advance them in perfection every day. Amen." ^ 

On Maundy Thursday of 1607, aíter the washing oí the feet, 
a public procession oí disciplinants took place. The procession was 
headed by a crucifix and there was also a group of children singing 
litanies. The sight of the blood so willingly shed made a strong 
impression on the people and the Fathers and the Christians decided 
to repeat the procession annually. During the night before Easter, 
the rooí oí the church was illuminated with lamps and candles 
and many kinds oí íireworks were set off. In the morning there was 
a procession, headed by a cross adoriied with ílowers, and ac- 
companied by musicians with hautboys; aíter that carne the 
Christians, clad in festival garments and holding candles in their 
hands; the Fathers accompanied them wearing their surplices and 
singing their best as they marched along and one of them carried 
a very beautiful picture of the infant Jesus. These ceremonies took 
place at Lahore where Xavier resided. ^ At the beginning of the 

^ Letter of September 6,1604, Br. Mus., Add. MSS 9854, foi. V ; English 
translatiott by Maclagan, ]ÂSB, 65 (1896) p. 90. 

® Xavier’s letter of August 28,1607, Br. Mus., Add, MSS 9854, fols. 53-54'^; 
cf, Payue, Jahangiy and the JesuUs, pp, 32-34. 
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next year Jahãngir and Xavier returned to Agra but the celebration 
of the Passion and Resurrection of Jesus Christ could not be 
performed with the usual solemnity as the church was not yet 
íinished; the chapei of the church served for the place of worship, 
but it was so small that there was only place for the men, ^ In 1609, 
however, the procession of flagellants on Maundy Thursday and 
the fireworks on the evening before Easter are again mentioned. ® 
In 1611 we hear that there was a sermon about the Passion on 
every Friday during Lent, whereafter the crucifix was shown, the 
litanies were recited, and the men took the discipline in the dark. 
In Holy Week Tenebrae was sung as also the Masses on Maundy 
Thursday and on Easter eve with the co-operation of some singers 
who had arrived from Goa. On Maundy Thursday the procession 
of disciplinants took place, and the evening before Easter fireworks 
were set off and there was the music of drums and tambourines and 
volley-firing oí rifles.® In 1612 and 1613 the same ceremonies were 
performed but in 1613 the procession of disciplinants could not 
take place because oí Xavier’s delicate health. * 

The feast of Corpus Christi was another opportunity seized by 
Xavier to propagate the Christian religion. However, it is only 
in 1607 that we hear of it for the hrst time. The Fathers carried the 
Holy Sacrament through the streets, the Christians bore torches 
and candles and others played on pipes and sung. At a certain 
spot the procession made a halt and then a little child approached 
and worshipped the Holy Sacrament by kneeling down and declaring 
his íaith in the real presence oí Christ, whereafter he recited a story 
about the Sacrament. The procession then returned to the church, 
where Mass was sung and a sermon delivered by one of the 

1 Xavier’s letter of September 24,1608, Br. Mus,, Add, MSS 9854, foi. 65^. 

2 Sebastianus Gonsalvus, Anfime litterae Provinciae Goame Ânni 1609, 
Goa, December 27,1609, ARSI, Goa 331, foi, 304. 

“ Xavier’3 letter oí April 11, 1611, published in RagmiU D’AlcunB 
Missioni FaiU Dalli Padn ãelk Compgnia ãi Giesu nelVMie Orientali, 
pp. 35-36 ; and the letter of De Castro, written on April 12, 1612, from 
Agra to Father Giacomo Domenichi, Rector of the Roman College, a copy. 
Biblioteca Nazionale, Rome, Fondi Minori 622, MSS Varia 48, íols, 19-19^. 
Cf, also Xavier’s letter written aíter July 31,1611, Br. Mus., Add, MSS 9854, 
íols. 167M68V. 

* Xavier’3 letter of September 23,1613, Br. Mus., Add, MSS 9854, íol. 82L 
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Fathers. ^ In 1611 the procession was accompanied by trumpeters, 
and there were four altars at which the procession stopped. ^ With 
all probability this procession was held within the walls of the 
church, for in 1613 Xavier explicitly stated that the procession 
did not march out of the church but stopped at the four altars of 
the church. ® The annual letter of 1613 lets us know that the 
entrance to the church was beautifully adorned and that a little 
child recited a story about the Holy Sacrament at every altar. * 
The survey of the Jesuit activity in the Mogul Mission during 
Father Jerome’s time, repeatedly referred to in the foregoing, does 
not mention the celebration of the feast of Corpus Christi, whereas 
it gives lengthy consideration to the festival of Christmas and the 
commemoration of the Passion and Resurrection of the Lord Jesus. ® 

The feast of the Assumption of the Holy Virgin is only once 
mentioned by Xavier. In 1607 we are told that on that occasion 
eight persons were baptized and that for the first time the Kyrie, 
Gloria, Credo and Sanctus were sung during the Mass. ® 

The information about All Souls’ Day is more abundant. The 
following ceremony took place in Agra in 1612: 

"The King granted us for burying the Christians a convenient and 
ample ground, whither the remains of the Christians were transported 
amid solemn prayer on the 2nd of November; the presents ofíered by 
the Christians for the dead were distributed araong the poor, whether 
of the íaithful or of the pagan; whatever remained was carried to the 
jail to comfort the prisoners, which act of charity astonished and 
edified the Moors not a little.” ’ 

^ Xavier’s letter of Angust 28, 1607, Br. Mus., Add. MSS 9854, 
íols. 53-53^ 

* Xavier's letter written aíter July 31, 1611, Br. Mus., Add. MSS 9854, 
fols. 168V-169. 

* Letter of September 23,1613, Br. Mus., Add. MSS 9854, íol, 82'". 

* Litierae Amuae Pmincm Goanae Socütatis Jesu índia Orientali mime 
anno Domini 1613 ad Revemdissimum P, N, Claudium Aquavivam eiusdem 
Socütatis Prae'positm Generahm, Goa 10 Calendas Januarij anno 1613, 
ARSI, Goa 33II, foi. 416V, 

* Os exercidos, fols. 83^-84. 

* Letter of August 28, 1607, Br. Mus,, Add, MSS 9854, íol, 54^. 

’ Father Joannes Velasco, Annuae litterae Provinciae Goanae an. 1612, 
Goa, December 25,1612, ARSI, Goa 331, íol. 388''; this portion was trans- 
lated into English by Hosten, MASB, 5 (1913-1917) p. 183. 
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Pinheiro tells us that in 1613 on All Souls’ Day Mass was sung 
and a sermon delivered in the chapei of the cemetery, whereafter 
the charities ofíered by the Christians — bread* sweetmeats, 
fruits etc. •— were distributed to the poor. ^ The same practices 
are recorded by the author of the well-known survey. ^ 

It appears that Father Jerome attached great value to the 
celebration of the liturgical year. It was not the ordinary Sundays 
of the Christian year to which he paid special attention, but a 
restricted number oí holy-days. These were Christmas-day and its 
following weeks, Lent, Holy Week and Easter-day, as well — after 
1607 — as the feast of Corpus Christi, and, to a less extent, All 
Souls’ Day and the Assumption of the Holy Virgin. The liturgical 
celebration properly speaking was not neglected by Xavier, for 
there is repeated talk of the Services of matins and Tenebrae and 
the solemn celebration of the sacrife of the Mass, but it is evident 
■t that what may be called extra-liturgical practices were considered 

by him to be more eihcacious means of coming into touch with the 
Muslim population. The Crib was a yearly opportunity to explain 
the mysteries of the Divinity and Incarnation of Jesus Christ to 
the Muslims and Xavier did his best to make it as attractive as 
possible. Texts taken írom the Old and New Testaments and 
; written in the Persian and vernacular language illustrated the 

I representations and pastoral dialogues and plays were at times 

performed to explain the mysteries. A large use was made of music 
i and íireworks. The celebration of the Passion and Resurrection of 

the Lord Jesus was characterized by processions — one of disci- 
1 plinants in Maundy Thursday and another oí the whole community 

I early in the morning of Easter-day —- and by various kinds of 

I music and fíreworks. These processions were held in public and 

; were led by the Cross, which was adorned with flowers on Easter- 

day. This was certainly done to profess the íaith in the mysteries 
oí the Passion and of the Redemption brought by Christ. The 
procession held on the feast of Corpus Christi was as a rule not 

% 

Annual Letter of the Mogul Mission of 1613, written on December 24, 
1613 and authenticated by Pinheiro's signature, ARSI, Goa 461, íol. 78''. 

® Os exercidos, íol, 84. 
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a public one. It will be clear that, by means oí all these public 
activities, Xavier intended to malíe tbe Muslims familiar with the 
most fundamental mysteries of the Christian Faith, and, in view 
of the large number of spectators, it has to be acknowledged that 
he succeeded in achieving his object. 

One might put forward the objection that the practices described 
in the above were merely an imitation of those in common use in 
Southern European countries. It cannot be denied that there is a 
striking resemblance, but, on the other hand, we have at our 
disposal a number of proofs that the introduction of these practices 
was a wall-considered plan of Xavier’s, The procession of disci- 
plinants on Maundy Thursday was introducedl for the frrst time 
in 1607 and the Fathers decided to repeat it the following years 
as it made such a strong impression on the Muslims. The repre- 
sentation oí the Manger contained the prophecies concerning the 
person of the Redeemer and was at times accompanied by pastoral 
dialogues and plays wherein were reíuted the objections raised by 
the Muslims against the divinity oí Christ. An accommodation to 
the circumstance of the presence of many Muslims is undeniable. 
But, what is more, in the Fuente de Vida, composed in the years 
beíore 1600, Xavier had already íixed the theoretical principies 
that should guide himselí and his colleagues in their actual approach 
to the Muslims. In the íifth chapter oí the hfth book, he discussed 
the aids necessary to a virtuous life and there he showed that he 
had already understood the importance of a solemn and public 
celebration of the Christian holy-days. He opposed the Christian 
manner oí worshiping God and His Saints to that of the Muslims 
and concluded that the íormer was more excellent than the latter. ^ 
It was certainly with this by-design that Xavier introduced the 
íull and public display oí liturgical and extra-liturgical ceremonies 
in the Mogul Mission. Thus it appears that he introduced these 
practices with two objects in view: the preaching oí the most 
fundamental mysteries of the Christian Faith (the divinity oí 
Christ and His Incarnation and Redemption) and the demonstration 
oí the superiority oí Christianity over Islam with regard to worship. 
It was not merely an imitation oí what he had seen in his own 


1 Supra, p.i57. 
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country but rather a well-considered accommodation to the local 
circumstances of the country where he exercised his apostolic 
activity. 

2. Christkn Funerais 

Obsequiai ceremonies were another opportunity seized by 
Father Jerome to draw the attention of the Muslims to the Christian 
religion. As early as 1596, these ceremonies were performed in 
public to the great astonishment and ediíication of the Muslims. ^ 
In 1600 we hear of an Armenian Christian who was accompanied 
to the grave by the whole Christian community, Before him went 
the crucifix and a procession of children dressed in white; his body 
was carried by íour Armenians and followed by the Christians.® In 
1604 another Armenian Christian died during the stay of Giambat- 
tista Vecchietti in Agra. Xavier voicedVecchietti's feelings as follows: 

"When he was with us in Agra he was overcome with surprise at the 
sight of the funeral of an honourable Armenian, when the Christians 
accompanied the funeral carrying lighted candles, the cross uncovered 
borne before them, the children singing the Creed, and the Fathers 
reciting prayers bringing up the rear." ® 

In 1608 Xavier again described the burial rites performed on 
the occasion of the death of a Portuguese. * Also Pinheiro mentions 
the obsequiai ceremonies. In 1613 he wrote that the deceased was 
carried in a coffin covered with a veil and that he was accompanied 
by children singing the Creed and by the Fathers reciting the 
Psalms, ® The ceremonies are íully described in the survey of the 
Jesuit activity in the Mogul Mission. ® 

1 Some letters of Xavier quoted by Father Francisco Cabral. Amua da 
Provinda da índia Oriental do anno de 1596, December 16, 1596, ARSI, 
Goa 32, íol. 600''. 

a Xavier's letter of September 17, 1600, contained in Father Sebastiao 
Gonzalez, Carta do anno de 600 da provinda da Mia Oriental, Goa, 
December 20, 1600, ARSI, Goa 55, íol. 23''. 

8 Letter of September 6,1604, Br, Mus,, Add, MSS 9854, foi. 17; English 
translation by Maclagan, JASB, 65 (1896) p. 96. 

‘ Letter of September 24,1608, Br, Mus,, Add. MSS 9854, fols. 74''-75. 

8 Annual Letter oí the Mogul Mission oí 1613, written on December 24, 
1613, and authenticated by Pinheiro’s signature, ARSI, Goa 46 I, íol. 78'', 

8 Os exerdoios, íol. 84, 
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In the Fuente de Vida a comparison between the Christian and 
the Muslira obsequiai ceremonies is to be íound, which leads to 
the same conclusion as in the case oí the celebration of the 
liturgical year, namely, that it was a missionary aim which incited 
Father Jerome to períorm these ceremonies in public and with 
great pomp; also in this way he wished to convince the Muslims 
oí the excellence of Christianity above Islam. ^ 

3. Baftism of Converts 

In the documents, very íew information is given about the 
instruction of catechumens. In particular the Muslim catechumens 
were very cautiously and slowly admitted to reception oí the 
baptismal water and in 1611 Xavier wrote that it was necessary 
to instruct the catechumens thoroughly in the mysteries of the 
Christian Faith as they were attracted to it from temporal 
motives. ^ 

Those who were received into the Church were conducted to the 
baptismal íont with public ceremonies. At Pentecost in 1599 some 
íorty persons to be baptized marched through the streets of Lahore 
in a soleran procession, and in the church there was such an uproar 
of music that Pinheiro was disturbed by it in performing the 
sacred Service. ® In 1609, Jahãngir granted the Fathers the privilege 
oí conducting the Christian converts through the streets oí the 
city seated on elephants. The Princes, who were baptized on 
September 5, 1610, wore golden crosses around their necks and 
proceeded on elephants through the streets packed with eager 
spectators. They were followed by many courtiers and Europeans 
on horseback. * 


1 Supm, p. 158. 

® Letter of Pimenta, from Goa to the General Aquaviva, Decemher 1, 
1597, ARSI, Goa 32, foi. 618'"; and Siraão de Saa, Amm da Pmincia da 
índia Ofiental do Anno de 1597, ARSI, Goa 32, íol. 638’^. Xavier’s letter of 
September 20,1611, ARSI, Goa 461, fols. 72-72'*'. 

, ^ Avvisi delia Missione de Mogor scriUi dei P. Emanuel Pinnem di Giugno 
díl ARSI, Goa 14, foi. 377V. 

* pp. 8-9, and 188. 
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4. Exhibüion of Chnstm Pictum 

Religious pictures were used by Xavier, not only with a view 
to gain the goodwill oí the Emperors but also as a means of 
Corning into contact with the Muslim population. Some very 
interesting descriptions of these exhibitions are to be found in the 
documents. 

In 1600 Xavier received an image oí our Lady from the Pro¬ 
vincial of Goa ; he placed it in the church and covered it with a 
curtain which was slowly drawn open when the Muslims and the 
Hindus carne to see it. The ceremony was ordinarily preceded by 
a sermon on the meaning oí the veneration of images and when 
the image of our Lady was íinally shown the Muslhns venerated 
it in their own way. A sick Mullah was restored to health by seeing 
it. Another Mullah, who visited it while the Fathers were reciting 
a litany, turned his back upon the altar and started his own 
prayers in the direction of Mecca, whereupon he was flung out of 
the church by some young Christians; he finished his prayers 
there and came back and the Fathers, having heard oí the youths’ 
conduct, were very angry with them. ^ 

A picture of the Madonna dei Popolo, ascribed to S. Luke, was 
exposed in the Agra church during Christmas time, 1601-1602. It 
roused enormous enthusiasm among the people. Du Jarric, a 
contemporaneous author, gave the following description oí the 
reaction oí the spectators; 

"One day during the octave, some poor women who lived near the 
church, having asked and received permission to enter the building, 
were so deeply moved by the beauty of the picture that they went out 
and proclaimed on all sides its wonders and perfection, so that the 
tidings passed from mouth to mouth until they were spread throughout 
the city. In consequence, a huge crowd collected at the church, the 
people leaving their shops and their work to come and see this marvel. 
That same evening, more than two thousand people came to the 
church from the streets in the neighbourhood. 

Early next morning, when the door of the church was opened, many 
werewaiting to enter. The Fathers made haste to say their masses; and, 

^ Xavier’s letter of September 17, 1600, contained in Father Sebastião 
Gonzalez, Carta do anno de 6Ú0 da provinda da índia Oriental, Goa, 
December 20,1600, ARSI, Goa 55, fols. 23''-24. 
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lest any disorder should arise, they placed guards at the doors of their 
house, while each of them took his place at one of tlie doors of the 
church to receive the people and speak to them. The picture of the 
Holy Virgin was placed on the altar of the chapei, between lighted 
candles, and was covered by two curtains, one thin and transparent, 
the other of silk taffeta, As soon as the church was full of people, the 
coverings were removed; and beside the two boys who always stood 
by the altar when the picture was shown, was one who explained in 
the language of the country who this Lady was whose likeness they 
beheld, and that her Son was none other than Our Saviour and 
Redeemer Jesus Christ, who became incarnate in the worab of this 
same blessed Virgin Mary, and carne into the world that He might 
teach mankind the true law and the path which leads to salvation. 
The opportunity was also used to explain to them the principal 
mysteries and the foundations of our belief, all which things filled them 
with astonishment, The picture affected them in a manner that was 
wholly miraculous; for it aroused in them not only wonder, but remorse 
for their sins, while at the same time it brought exceeding consolation 
to their hearts, In short, as they went away, the Fathers were amazed 
at the change that had come over them. For afterwards, when they 
spoke (as they were in the habit of doing to the gentlemen and others 
of position) of the wonderful worlrs and virtues of Our Saviour and His 
thrice holy Mother, exposing at the same time the deceptions and 
vices of Mohammed, their hearts listened attentively and abashed, and 
without denying anything that was told to them. And this was no small 
thing where the Mahometans were concerned, who cannot endure that 
anyone should speak evil in their presence of their false Prophet, and 
seeing that they hold pictures of all kinds in great abhorrence; not- 
withstanding which they went away full of veneration for the Virgin, 
and deeply impressed by her sanctity. 

That all might be done in an orderly manner, only as many people 
as the church could coveniently hold were admitted at one time, others 
passing in as these carne out. The men were separated from the women, 
an arrangement which was generally appreciated. Those who carne on 
the first two days belonged for the most part to the lower orders; but 
on the third and the following days men of leaming, who are called 
Mullas, began to come, as well as nobles and others of rank, who 
had beíore deemed it discreditable to enter a Christian church. The 
example of these great ones was followed by people of every sort and 
quality. By counting those who entered the church on a particular day, 
it was shown that the daily attendance exceeded ten thousand persons. 
The Fathers had so much to do to maintain order in so great a 
concourse of people that they were unable to spare even a quarter of 
an hour for their repast, which they were obliged to postpone till 
night. 
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Amongst the gentlemen and grandees who carne was a great captain, 
accompanied by more than sixty men on horseback and many others 
on íoot, who, as soon as he saw the picture, stood as one in trance, so 
overcome was he with admiration. After him came others, and others 
again after them, all of whom returned to their houses so full of wonder 
that they could talk of nothing but the picture and sent all the members 
of their families, even their wives, to see it. Many of the latter were 
grand daraes, whom the Fathers received with great honour and 
respect, allowing none to enter the church with them except their 
own attendants, One of the King’s officers, a person high in authority, 
and of the sect of the Saracens, whose duties prevented him from 
visiting the church except in the early morning, was conducted thither 
by one of the Fathers, When the picture was shown to him, he gazed 
on it for a long time in silent wonder. Presently, tears filled his eyes 
and began, one by one, to roll down his cheeks, The Father made him 
sit down and, not to lose so íavourable an opportunity, commenced 
to speak to him of divine things; but he continued to weep, without 
withdrawing his eyes from the picture. After a time, the Father said 
to him: 'What evil can Mahomet and his followers find in the use and 
veneration of pictures, seeing that by their means our hearts may be 
changed and comforted ?’ He answered that this was something which 
the Saracens did not understand ; after which he spoke so ill of Maho¬ 
met, and so highly of Jesus Christ, that the most pious oí Christians 
could not have said more. Having remained in the church until the 
Father was obliged to open the doors, because of the great crowd of 
people awaiting admission, he departed, greatly comforted in spirit, and 
expressing on all sides his imbounded admiration of our holy íaith." ^ 

In dealing with the pictures presented by Xavier to Akbar and 
Jahãngir, it has already been mentioned that he asked his European 
friends repeatedly for collections of prints and other images and 
it has also been shown that pictures were placed in the represen- 
tation of the Crib during Christmas time. It may therefore be 
supposed that Xavier made a large use of these pictures to enter 
into contact with the Muslim population oí the Mogul Empire. 
However, the one and only full description oí such expositions, 
which came down to us, is that of the Maâonm dá Pofolo, and this 
circumstance may justify the long quotation given in the above. 

Together with the representations of the Manger and the pro- 
cession of disciplinants, the exposition of pictures appears to have 

1 This part of I)u Jarric/s work was translated by Payne Ahbm and 
tu Jmits, pp. 1GMG4. 
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been a very important opportunity used by Xavier to come into 
toucb with the Musliras. One of the subjects treated by him on 
this occasion was the reason why the Christians venerate images. 
It is interesting to read a similar discussion in the seventh chapter 
oí the third book oí the Fuente de Vida. There he called images a 
book that everybody is able to read and a means inciting mankind 
to profound íeelings. ^ We are thereíore allowed to believe that 
also in this point Xavier acted according to a well-considered plan. 

5: HeaUn^s and Chankhk Âctivities 

In the letters there is rather frequent talk of these subjects, 
In 1597 the eldest son oí the govemor of Lahore fell ill and he 
asked a blessed article oí the Fathers in order to be restored to 
health. The Fathers gave him some words of Jesus copied from the 
Gospel which, when hung round the sick's neck, effected his 
healing. ^ In 1597 Xavier and Brother Benedict de Goes visited 
Kashmir. Xavier observed that there was much poverty in the 
country in consequence of the conquest by Akbar some ten years 
ago, even to such an extent that the parents left their children 
exposed in the open: 

"Anã, as it is an ill wind that blows nobody good, they throw their 
babies away in the streets, because of their poverty, flie Christians 
and we picked up some, and, though we gave them nurses and milk, 
they did not profit by the care taken of them, as they were already 
worn out by hunger. Even that proved a blessing; for they died after 
being baptized and went to heaven per viam sine impedmenlo, and so 
we considered our coraing a very profitable move, on account oí these 
lucky little creatures whom suscitavit Domims de stercore et pulveye ut 
collocei eas mm Principihus populi sui." ^ 

The same took place in Lahore in 1607 when the íather of a family 
in trouble sold his children to some Christians, * 

1 F, de V., íols, 161-165’, 

* Cf. the letters referred to supra, p. 238, note 2, loc. cii, 

8 Cf. his letter oí September 1, 1597, published by Alcazar, Chrono- 
Historia de la Cmpaiia de Jesus en la Provinda de Toledo, segunda parte, 
pp. 207-208; translated into English by Hosten, JASB, New Series 23 
(1927) pp. 116-117. 

* Xavier’s letter oí August 28, 1607, Br. Mus., Add, MSS 9854, foi. 62’. 


Xavier told us in 1598 that the Muslims held the Gospel in great 
esteem and that he read something from it to a sick youth who was 
thereupon restored to health. ^ In 1602 a Muslim woman broiight 
her sick daughter to the church where the picture of the Madonna 
dei Popolo was exposed and she promised to have her child baptized 
if our Lady would restore the child to health; she obtained what 
she wanted and her daughter was baptized. ^ 

Du Jarric recorded some other miraculous events which took 
I place about the same time: 

j "Amongst others, the wife of the Viceroy oí Lahore, a very high-born 

■ lady, but of the sect of the Saracens, carne to salute the Lady Mary 

1 (for thus they call our Lady), to whom she made a rich offering, and 

I with great devotion vowed to come again to pay her homage, if she 

j would reclaim for her one of her sons, who was leading a life of 

I debauchery. Another great lady, having heard of the miracles that 

God had worked at the intercession of the Virgin, became her devotee, 
and vowed that she would go to the church to salute her image, and 
would make her an ofíering, if she would obtain for her from God a 
. son, which was the desire of her heart, Our Lady heard her prayer, 

and she was blessed with a son. When the child was born, she carne to 
the church in íulfilment of her vow, and with her heart overflowing 
with gratitude to the glorious Virgin for the blessing she had received. 
A Saracen, a man oí note, and one of the chief ofScers of the Prince, 

I approached the Father one day when he was at the palace, and said, 

'I am greatly beholden to the Lord Jesus because He has granted me 
j the boon I craved oí Him, namely, a son, which I have long been 

desiring. Having made my supplication to Him, it seemed to me that 
one night I saw Him in a dream. His face was shining and wonderful, 
and in His hand He had an apple, which He divided, and gave a portion 
to me to eat; then suddenly He vanished, I thought that this was a good 
omen; and that my petition had been heard. And so it was; for, 
twenty or thirty days aíterwards, my wife became pregnant, I, for 
my part, do not doubt that the Lord Jesus has given us this chüd; and 
) as soon as it is born, I shall take it and ofíer it to Him for His own.’ 

, When the child was bom, he carne to tell the Father, and asked what 

f he should do with it. The Father answered that he should bring it to 

I 

1 ^ Letter of 1598, contained in Hay, De Rebus laponicis, Indicis ei Peruanis 

f Epistolae Recentiores, p. 875. 

I “ Letter of Father Antonio Machado, written on August 24, 1602, to 

Brother Diego Guerreiro, and contained in Father Sebastianus Gonzalez, 

; Annua da Provinda de Goa do anno de 1602, Goa, November 30, 1602, 

1 ARSI, Goa 331, foi. 78. 
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the churcU, and present it to Him whose giít it was; and tliis he did 
very wiUingly. The Father, however, did not think desiderable to 
baptise the chüd at once, being uncertain whether, left to the care of 
its father and mother, it would persevere in the faith. 

In 1607 a Christian boy was rescued from death by drinking water 
in which a relic of the Blessed Widow Margarida de Chaves had 
1 ) 6611 , plâccd. ^ 

As íar as charitable activities are concerned, it may be noted 
that the Fathers of the Mogul Mission did not only take care of 
exposed children, but that they also assisted prisoners and poor 
people. However, it was nearly exclusively Christian prisoners and 
poor people who derived advantage from these activities, whereas 
in the case of the care of foundlings, the healing of ill children and 
the obtainment of progeny, it was almost only the Muslims who 
were succoured by the Fathers’ direct or indirect intervention. ® 
It is for this reason that the instances, given in the above, have 
been selected. Attention may be called to the important part 
played by the book of the Gospel and the images of the Holy 
Virgin in order to obtain health or progeny. This is in consonance 
with the practices of venerating the Holy Scriptures and the images 
of our Lady as has been described earlier in this chapter. 

The survey of the full display of the Christian religious life in 
the Mogul Mission shows that Father Jerome made a large use of 
the freedom of religion granted by Akbar and Jahãngir to^ the 
Christian community. It is evident that such a public exhibition 
was possible only thanks to the religious tolerance proíessed by 
both emperors. It is therefore not striking that, after the death 
of Jahãngir in 1627, a decline in the public character of the 
ceremonies can be observed, for Jahãngir s successors professed 
the Muslim faith. At times we hear that the processions were 
held in the garden of the Jesuit house or in the cloister of the 

^ This portioji of Du Jarric’s Histom des Choses Plus Memorabks, was 
translated by Payne, oA PP- 192-194. 

« Payne, Jahangir and the Jesuits, p. 41, where the event as related by 
Guerreiro is translated into English. 

“ Supra, p. 89. 


church; only the funerais were always accompanied with the usual 
cortège. ^ 

To return to the days of Father Jerome, the description of the 
public ceremonies and spectacles proves that he did not neglect 
the conversion of the coramon people. On certain occasions he 
left his study and the court-circles to occupy himself with the 
masses. Direct contacts by means oí disputes or conversations took 
place when the Crib and religious images were exposed. In an 
indirect way the Muslims were brought into contact with the 
Christian religion by pomp of ceremonies, spectacles, processions, 
obsequies, and some charitable activities. , 

We are now in a position to look over the whole missionary 
activity of Xavier. At the end oí the second chapter the conclusion 
has been drawn that he was especially interested in the conversion 
oí the Emperors, the Muslim nobles and the Muslim learned men. 
We carne to that conclusion on the basis oí an examinatíon of the 
religious situation in the Mogul Einpire and Xavier’s observations 
with regard to this matter. It will be evident that the result of the 
second chapter is strengthened by the outcome of the present 
one. Xavier devoted a considerable part of his time to activities that 
were intended to turn the attention of Akbar and Jahãngir and 
their Muslim dignitaries to the Christian religion. He thorougly 
studied their language (Persian) and he acquánted himself in 
detail with their religious ideas and customs. Moreover, he wrote 
several works in the Persian tongue for the Emperors and their 
courtiers. He maintained good relations with Akbar and Jahãngir 
by presenting pictures to them and he held disputes at the court. 
In 1602 he obtained a farmãn granting liberty of conversion. 

But the results oí the present chapter also permit us to reduce 
the conclusion of the second chapter to its just proportions. For 

^ Missio Mogolensis ab anno 1621, ARSI, Goa 46 I, íols. 185''-186 (for 
the date of this document, cf. supra, p. 193, note 1); Father Antonio Botelho, 
Rellação da Christandade que temos m Reino do Gram Mogoí, Br. Mus., 
Add.MSS 9855, íols. 41-45^; Englishtranslationby Hosten, MASB, 5 (1913- 
1917) pp. 149-165 (cf. íols. 42-42^ and pp. 153-154, and supra, p, 185, note 3); 
letter of Father Ignatio Gomez, September 7, 1686, written from Agra to 
the Provincial at Goa, Br. Mus., Add. MSS 9854, íols, 151M52. 
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it has been shown that Father Jerome did not restrict his activity 
to the Mogul Court. When an opportunity occurred he seriously 
occupied himself with, the announcement of the glad tidings to 
the common people. He learned the vernacular language and 
composed Catechisms and Prayer Books. Frequently he exposed 
the mysteries of the Christian Faith to large crowds of all classes 
and he tried to exercise an iníluence upon thena by a Ml and 
public display of liturgical and extra-liturgical ceremonies. Xavier 
did not hesitate to introduce some adaptations to the Muslim 
mentality in such matters as the veneration of the Holy Bible, the 
separation of men and women in the church and the fasting of the 
new Christians. These facts prove that Xavier was interested in the 
conversion of the common people and that he was not exclusively 
a court-missionary. 



:i 

' I 

. i 


A FINAL SURVEY 


In a few concluding words we might attempt to delineate Xavier’s 
mission-method for the conversion of the Muslims of the Mogul 
Empire. 

Father Jerome was sent to the capital of Akbar at the age of 
íorty-six and he remained there' for nearly twenty years, viz. 
from 1595 till 1614. When he arrived in 1595 at the court — then 
established at Lahore—the Emperor Akbar had already abandoned 
Islam and assumed a tolerant attitude towards all religions. After 
the death of Akbar in 1605, his son and successor Jahãnglr, who 
also was not a foUower of Mohammed, continued this religious 
tolerance although not out of his own religious convictions but 
from a political point of view. The advantages of this religious 
tolerance for Xavier and his colleagues are evident; the existence 
and the free development of the third Mogul Mission depended 
on the favourable attitude of the Emperors. 

Another circumstance that iníiuenced Xavier’s activity was the 
predominant place of Islam in Mogul society. Hinduism and Islam 
were the most important religious forces, but it was the latter 
that set the vogue. Since the beginning of the seventh century Islam 
was in constant progress in the Indian subcontinent and it*had 
attracted many converts. In social and cultural respects it had a 
profound iníluence and, even during the reign of Akbar and 
Jahãngir, the Muslims occupied the chiei ofhces in the State. 
Especially in the centres of the Mogul Empire, the cities Agra and 
Lahore, Islam had built its strongholds. It was in these cities that 
Father Jerome spent long years. 

Thus, there were two important religious currents in the empire 
during Xavier’s stay there: on the one hand an attempt to 
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introduce freedom oí religion for everybody, a movement conducted 
by the Emperors, and on the other, a well-organized and powerful 
religion, Islam, Xavier carne into contact with both religious 
forces and it may be stated that bis activity was harmoniously 
tuned to them. 

He had first of all to deal with Akbar and Jahãngir, It may 
be doubted whether he had great hopes of converting Akbar to 
the Christian religion for, in his letters, he often returned to the 
complaint that he was not allowed to talk to hira about this subject. 
As far as Jahãngir is concerned, it has been shown that he seems 
to have been seriously attracted by Catholicism beíore his accession 
to the throne, but that afterwards he gave little hopes of becoming 
a Christian. Notwithstanding this, Xavier continued to turn the 
attention of both Emperors to the religion of Jesus Christ. He 
composed for them Persian works on the life of Jesus and the 
Apostles and he presented Jahãngir with a Persian version of the 
Gospels which was emended by himself. Plis writings on ethical, 
historical and philosophical subjects were also destined for Akbar 
and Jahãngir. Among them the Ããàbu 's-sdtanat or the Duiies of 
Kin^sUp was certainly the most outstanding. In his works of 
controversy, the Fumte de Vida and the Ã'ma-yi I}aqq-numã, 
Xavier devoted the entire first book to the demonstration that only 
one religion could be the true one and it is clear that he there 
took a stand against the religious convictions of Akbar and 
Jahãngir. The Persian text was brought out only in 1609 and 
then presented to Jahãngir but, as we know that the Spanish text 
dates írom 1600, we are allowed to suppose that Father Jerome 
made use oí it in his conversations with both Emperors írom the 
very beginning of his mission. Xavier also attended the audiences 
at the court and on these occasions he was incited by the emperors 
to violent disputes with the Muslim nobles and doctors. Moreover, 
he pleased Akbar and Jahãngir — both great lovers of art —' by 
presenting them with pieces of Western art and by assisting the 
court-painters with his advice. Finally, we hear some twenty years 
aíter Xavier’s death in a letter from De Castro that Father Jerome 
used some inventions in the field of mathematical astronomy to 
come into contact with prominent noblemen and that he was 
therefore much esteemed by the rulers. The obtainment of a written 
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document, a jamãn, granting liberty of conversion may be 
considered as a remuneration for his constant relations with the 
Mogul Court, 

What conclusions can be drawn from this summary of Xavier’s 
activities ? The conversion of the Emperors was certainly not the 
one and only achieveraent sought by Xavier. His main consider- 
ations seem to have been the maintaining of good relations with 
the rulers in order to profit by the religious tolerance oí which 
Akbar and his successor were the authors, and the strengthening 
oí the Emperors in their rejection oí Islam. The latter became, 
extremely evident during the discussions held at the court, for 
Xavier and his colleagues were always ready to oblige Akbar and 
Jahãngir by vehement attacks upon Mohammed’s conduct and 
prophetic mission. We know that some influential íollowers of the 
Prophet tried to endanger the religious tolerance; Xavier’s constant 
endeavour to be on good terms with the rulers has therefore to be 
considered as a means of seeking protection against this danger. 
It may be concluded that Father Jerome, in his dealings with 
Akbar and Jahãngir, intended principally to secure the task he 
had set himself — the conversion of the Muslims of the Mogul 
Empire, This object could not be achieved without a large measure 
oí religious freedom. It is for this reason that in the present study 
of the Father's activity among the Mogul Muslims at times reíer- 
ences to his dealings with the Mogul Emperors — who did not 
profess Islam — were necessary. 

The second religious force was the religion íounded by Mo- 
hammed, Islam. It was to the conversion oí the Muslims that 
Xavier devoted most of his energy. In his study he prepared a 
disputation-system wherein he laid down the theoretical principies 
of his actual approach to the Muslims by coraparing Islam with 
Christianity. Both subjects, the disputation-system and the actual 
approach, have been treated in two separate chapters which 
constitute the substance of the present work. 

The disputation-system is íound in Xavier's works of contro¬ 
versy: the Â’m-yi (The Truth-showing Mirror), its 

Persian abridgement, and the Fuente de Vida {Fomiain of Life], 
The latter is a Spanish manuscript dating írom 1600 and it agrees 
with the Persian text oí the complete work. The contents oí the 
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Fuente de Vida are for th,e íirst time brought to light in this study. 
We carne to the conclusion that two distinct disputations are found 
in it. The íirst is of less value for o.ur purpose as it treats of Islam 
only in certain places. The traditional points oí difference between 
Islam and Christianity, namely the Holy Trinity, the divinity of 
Jesus Christ, and the integrity of the Holy Scriptures, are exposed 
in it in the form of a scholastic dialogue between a Father, a 
Mullah and a Philosopher. 

The second disputation, contained in the Fuente de Vida, ap- 
peared to be a very original contribution to the controversial 
literature written by Chrístians for the conversion of the Muslims. 
It is consequently based upon the principie of gradual revelation; 
it is also written in the form of a dialogue, but, in distinction to 
the íirst, the interlocutors are now exclusively the Father and the 
Mullah. 

The second disputation is a very logical and scientiíic treatise. 
It shows us that Father Jerome had thoroughly studied the Koran, 
which was known to him in a Portuguese version made from the 
Persian in all probability by himself. He appears to have been a 
good observer of Muslim customs and traditions and he betrayed 
an irenical mentahty in his disputes. We observed that, in an 
independent way, he continued the new trend of thought introduced 
by some wellknown controversial writers of the thirteenth and 
fourteenth centuries. The Persian abridgement of the Ã'ma-yi 
Ijiaqq-numã exercised moreover an important iníluence upon contro- 
versies of later times. However, above all, Xavier’s controversial 
Works were real handbooks for every Mogul missionary. They were 
a basic instrument and the result of the patient work of composition 
and translation which lasted some fourteen years. 

In Xavier’s actual approach to the Muslims, we distinguished 
a double missionary activity. He addressed himself to the Muslim 
nobles and doctors but also to the common people. 

It was at the court that Xavier carne into touch with the Muslim 
nobility and learned class. He acquainted himself with their 
language (Persian). The books which were stated in the foregoing 
to have been dedicated to the Emperors, were also intended for 
these followers of Mohammed. But, especially during disputes held 
in the presence of the Emperors, he carne into touch with them. 
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Many subjects already known to us from the study of the Fuente 
de Vida were brought into these discussions, but we had to regret 
the absence of the irenical mentality. The nobles and the men of 
learning were also attracted by the exhibitions of Christian pictures 
which took place in the Jesuit church, During Christmas time they 
went to the church to see the Crib. On both occasions Xavier 
talked to them about the Christian religion, It raay be concluded 
that Father Jerome carne írequently into contact with Muslim 
nobles and doctors and that he tried to win them over to the 
Christian Faith by means of frank discussions. It is a pity that 
the tone of the disputes held at the court was so violent. We 
have pointed out that this had its origin in the presence of the 
Emperors who found great pleasure in the humiliation of the 
Muslims. These vehement assaults were a result of the political 
circumstances. 

Xavier’s missionary activity among the common people of the 
cities of Agra and Lahore have attracted little attention until the 
present. Yet he devoted a part of his time to this work. He was 
rather late in learning the vernacular of the people, the Hindustani 
language, and only about 1611 did he compose a Hindustani 
Catechism. Soon, however, he introduced some interesting accom- 
modations to the Muslim mentality, as in matters of venerating 
the Holy Bible, of separating men and women in the church, and 
of raaking more severe the fasting of new Christians. But, especially 
on the principie feasts of the liturgical year, Xavier brought the 
Muslim inhabitants of Agra and Lahore into contact with 
Christianity. He made the liturgical ceremonies as attractive as 
possible by means of singing, the playing of musical Instruments, 
and íireworks. During Christmas time there was always a beautiful 
Crib and at times a pastoral play. Large crowds carne to visit 
these spectacles and for several weeks Xavier was occupied by the 
explanation of the mysteries represented. The celebration of Lent, 
Holy Week and the Feast of Easter were marked by public pro- 
cessions of disciplinants on Maundy Thursday and oí the Cross 
adorned with ílowers on Easter Sunday, by special Services every 
Friday and Sunday-evening, and by illuminations. The procession 
held on Corpus Christi was as a rule not a public one. On the 
occasion of All Souls’ Day contributions were offered by the 
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Christians and these were distributed to the poor. When a Christian 
had died he was accompanied to the cemetery by children singing 
the Creed and by the Fathers reciting the Psalms. Baptisras of 
converts also gave an occasion for public processions, and the 
exhibition of Christian pictures furnished Xavier with the oppor- 
tunity of explaining the principal mysteries and the foundations 
of the Christian Faith to many Muslim believers. Charitable 
activities and the obtainment of cures by means of relics and such 
were to a less extent used by him. We may conclude that Father 
Jerome attempted to attract the Muslim population by a public 
and popular display of the Christian religious life and by open 
conversations held on those occasions. 

We have to return to a subject already mentioned in the above. 
When treating Xavier’s works of controversy, we noted that they 
were real handbooks and indispensable Instruments for every Mogul 
missionary. The same observation may be applied to some other 
writings produced by Xavier. His Persian translation of the Psalter 
and his emendation of an already existing version of the Gospels, 
as also the Catechisms and Prayer Books and the Portuguese 
translation of the Koran, served the same object. 

The mission-method elaborated by Xavier for the conversion 
of the Muslims of the Mogul Empire thus appears to have been 
harmoniously adapted to the circumstances wherein it was brought 
about. The method consisted of a sagacious consideration of the 
religious situation. Xavier had understood very well the importance 
of the religious tolerance professed by the Emperors for his mis¬ 
sionary task and he was fully aware of the íact that Islam, by 
aspiring to a predominant position, endangered this tolerance and 
thus the missionary work. Therefore he devoted much time to the 
maintaining of good relations with Akbar and Jahãngir. At the same 
time he worked out a disputation-system and other writings that 
were intended to be the basic instruments of the Mogul rais- 
sionaries, Leaning on these foundations he began with direct 
missionary work among the Muslims. This activity was charac- 
terized by a public announcement of the glad tidings of the Gospel 
to the higher classes as well as to the common people. The 
circumstance that the Emperors did not profess Islam and that 
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they had assumed a tolerant attitude towards all religions raade 
possible such a direct approach. 

Xavier did not expect immediate resnlts of his method. At the 
end of the second chapter we have noted that he considered himself 
and his colleagues as sowers who would never reap what they had 
sown and that he was convinced that such a joyful work was 
reserved for his successors. However, the results were not forth- 
Corning, owing to a change of the religious policy, which became 
already apparent in the days of Jahãngir’s reign but especially 
after his death when the Mogul dynasty returned to the faith 
of its ancestors, Islam. 
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